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FOREWORD 


It 1s an honour to be assigned the task of welcoming and 
introducing this massive work by the renowned scholar, 
Dr. V. Varadacharya. He has been working on this theme for 
decades with admirable thoroughness and the present publication 
embodies his lectures under the noble Trust in Honour of 
the memory of the great savant, Prof. M. Rangacharya. 
The Trust was brought into existence by the highly accomplished 
and venerated son of the professor, the late lamented Prof. 
M. R. Sampatkumaran. The book 1s being brought out by the 
devoted and worthy cousin of the professor, Sri M. C. Krishnan. 
The book does promote the lofty goals of the Trust in a 
conspicuous measure 


About the book itself, considering its vast scope, patient 
scholarship and meticulous documentation, it is hardly possible 
to pronounce a just and adequate estimate. Luckily, such is 
not the function of a foreword. The author starts with the 
giddy and dim heights of the Vedic religion and advances 
methodically to the delineation of recent Hindu philosophy and 
religion, which are dominated by the Agamas. The Recent 
Hinduism ıs Agamic in character, whether it be Sakta, Saiva 
or Vaisnava. Nol that the hoary heritage of the Vedas, 
Upanishads, the Epics, Puranas and Smritis is discarded, but 
it 1s subsumed and concretized in the living traditions of 
practical Hinduism. Our author takes the treatment to further 
particularization and brings up to South Indian Vaisnavism. 


The ireatment is neatly mtroduced with a clear formulation 
of the subject-matter. The validity of the Agamas was 
sometimes questioned in the orthodox Hindu tradition itself 
and hence the question of their validity is considered critically 


and exhaustively in the context of the vedic tradition. The 
Cimensions of the Agamas, their classtfication and the principal 
schouls of the Agamic religion receive their due consideration. 
This discussion arrives naturally at the second focal point of the 
work, the Vaisnava Agamas Their two-fold tradition, the 
Vaikhanasa and the Pancaratra, 1s taken up in all the required 
completeness We are given a full map of the Pancaratra 
texts How the spirit and doctrines of this Vaisnava agamic 
tradition penetrated Vaisnava literature in general 1s shown 1n 
great detail The living Hinduism of recent times centres round 
worship. The principles and techniques of worship 1n private 
and in temples receive ample description, not excluding the art 
and science of the construction and maintenance of temples 
and the 1cons to be adored 1n them. How this conception and 
practice of religion deeply entered into the actual life of the 
people in all aspects 1s brought out in the concluding chapters. 


The book, one may say, errs in its abundance. But it 
welds the bewildering mass of data into an integrated design. 
All the old sources and all the writings on the Agamas by 
modern writers are noticed and judiciously put to use. By far 
this ıs the weightiest modern treatment of the Agamas. While 
thanking the publishers, we are to hope for the right reception 
to this altogether solid contribution. 


S. S. RAGHAVACHAR 
MYSORE Professor ond Head of the Department of 
31—12—'81 Philosophy ( Retd ), University of Mysore. 


PREFACE 


The following pages contain an account of the origin, 
growth and development of the Agamas with special reference 
to the Vaisnava kind. They are written after a deep study of 
the original texts of the Vaikhanasa and Pancaratra. 


Interest was aroused in me for a study of the Vaisnava 
Agamas, when I went through Otto Schrader’s Introduction to 
the Pancaratra and Ahirbudhnyasamhita and the Sanskrit 
introduction to the Lakshmitantra edition of the Adyar Library 
written by my revered father Pandit V. Krishnamacharya. 
These two are the only invaluable and authoritative sources for 
the proper understanding of the Vaisnava Agamas. 


While making a progressive study of the Vaisnava Agamas, 
I received a call from late Prof. M. R. Sampatkumaran to 
deliver three lectures at Triplicane under the auspices of 
Prof M Rangacharya Memorial Trust on Agamas and South 
Indian Vaisnavism. Accordingly the lectures were delivered 
by me 


Soon after, late Prof. M. R. Sampatkumaran suggested to 
me to prepare a work on the topic of the lectures delivered I 
agreed and began preparing to gather more information and 
details on this subject. Late Prof. M. R. Sampatkumaran 
asked me frequently to clarify certain problems which are 
necessarily to be solved and settled satisfactorily. This was 
really a hard task, ,simce I could find neither a scholar 
who could be of help to me for suggesting the means to serve 
this end nor any standard work, but for the two works (the 
latter is only an introduction) which 1nspued me for v. ; pupa 
study of the Agamas. I did not lose heart but managed to nave 
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the matters cleared with the help of these two works and the 
sta ‘dard samhitas of the Vaikhanasa and Pancaratra. Therefore 
the credit should go to late Prof. M. R. Sampatkumaran for 
much of the contents and their treatment in this work. 


While writing on this topic, certain matters crop up 
demanding solutions that could have a veracity like that of the 
already settled issues. With the available evideices no solution 
could be arrived at The evidences could only be studied and 
conclusions be drawn for the ume being, allowing subsequent 


alteration when more acceptable and satisfactory evidences 
become available. 


To start with, mention must be made of the nature of 
beginnings of systems and schools such as Music, Dance, 
Drama, Grammar, Arthasastra, Silpa, Puranas, Kalpasutras 
and others. Eminent sages have their names associated with 
these, sometimes the same name occurring for more than one 
branch or school The sages could have been related to each 
other as master and pupil or indebted mutually or bearing 
mutual influence. So the schools are taken to be interrelated 
and interdependent too in some respect. When the idea of the 
whole could have thus prevailed, it 1s not proper to treat one 
system as fully derived from another, unless there is direct 
evidence in support of it. The question of Sakta agama alone 
to have been the precursor of other kinds of Agamas should 
therefore be treated as idle. Equally baseless should be the 
reason that agama should have had its home in India or outside 
India. With our limited. knowledge of the situations ın the 
remote periods, it is too early to be dogmatic for suggesting a 
period or periods for the origin of the Agamas. 


Suggestions have been made by some writers that the 
Agamas are antivedic aud should have riser under the impact 
of the wavs of life of the aborigines of India. It 1s to be 
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observed here that borrowing, whether, linguistic, rehgious or 
cultural, is always from those who are spiritually and morally 
superior or politically dominant in power: minor impacts 
could have been there on the cultured class coming from the 
tribes but wholesale concept of the Agama way of worship 
could not have emanated from the tribes: the Agamas must 
therefore be treated as supplementary to the Vedas. 


Ever since the Agama mode of life and worship came into 
vogue, there were host of writers on the Smrtis and Puranas to 
‘denounce it as unauthoritative and anti-Vedic. However, the 
Agama mode has come to stay stabilised and getting intertwined 
with the Vedic practices. The reference to the linga in the 
Taittiriyaranyaka 10. 43-47 should be taken to point to the 
prevalence of offering worship te the symbol (pratika) which is 
as valid as Yantra representing a stage prior to the evolution of 
idol (pratima) 


Then there are the compositions of the Alvars. There are 
shrines whose glory is sung by them and recorded in the 
Nalayiradivyaprabandham. There are also the Agama texts. 
Among these, the temples should been in existence for a long 
period before 7th century A.D. when the Alvars sang their glory. 
The structures in most of these huge shrines, which were built 
following the sculptural and Agamic directions, should be placed 
at a period later than the Alvars. Whether these temples were 
built according to the Agama directions cannot be proved with 
any degree of certainty. The shrines at Paramesvaravinnagaram, 
Tirukkottiyur, Kudalur, Srirangam and others reveal through 
their structures, that they bear the Agamic influences. This 
cannot be said of other shrines Besides, the two important and 
well known shrines at Srirangam and Tirumalai have their 
vimanas named Pranavakara and Anandanilaya. Neither the 
Silpasastra nor the Agama texts envisage the erection of the 
vimana of these kinds. It must be therefore, be taken that the 
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Agama texts were not as ancient as the compositions of the 
Alvars and that even when they became composed, they did not 
have their full impact on temple constructions. 


It is equally unsound to agree with the idea that the Vedas 
do not contain reference to female deities who became introduced 
later into the epics. The Taittirryasamhita (1-8-6-1) refers to 
Siva as Ámbikapati. The name Ambika occurs as, the name of 
tie deity That like Siva, she could not have received worship 
in the form of idol 1s another point. 


The Vaikhinasa system 18 more ancient than Pancaratra 

11 vt, Bargu and others were the direct pupils of 

Vik anas. Yet, the texts which are now available under the 

authorship of these are not in a language suggestive of an ancient 

kind. They must be placed thus in the period about 6th or 7th 
century A.D 


Regarding Pancaratra texts, the ancient ones do not contain 
reference to temples or idols there. They contain much useful 
material regarding Jnana, Cosmology, Vyuha, Yantra, Mantra 
and Yaga. The order among the texts may not be fixed as a 
text, supposed to be earlier mentions the text claimed to be later 
Yet, Jayakhya, Laksmitantra, Ahirbudhnyasamhita, Parama- 
Samhita, Pauskara and Saitvata can be taken at present as 
having been composed in this order 


Concepts and theories of Visistudvaita on the philosophical 
sphere impressed the Vaisnava community to a very high degrec 
Temple worship has been, however, very popular. The result of 
this has been that the later texts on the Agamas ignored to a 
great extent the value of Jnana and Yoga padas and paid much 
attention to the treatment of Kriya and Carya aspects, as temple 
construction and worship of the idols found much favour with 
the people. 


With all the rich and ancient back ground of the Agamas, 
it ıs strange to note that both the Vaisnava Agamas are m vogue 
and practised only in South India, with few exceptions in. some 
places m North India. The Vaikhanasa is less known ın the 
North than the Pancaratra. The reason must be found in the 
far more numerous Visnu shrines situated in South India 
celebrating as glorified by the Alvars. 


These observations made above have validity only for the 
present. Deeper study of each of the Vaisnava Agama text, 
when undertaken will throw much light on many of these issues 
requiring modification and alteration for the concepts and 
theories now held as belonging to this Agama tradition I have 
the feeling that whatever 1s necessary is not left out in this work. 
At most, this work could be treated as source book for further 
study to be undertaken on the subject. 


It ıs sad that Prof. M. R. Sampatkumaran is no more 
to see this work released. I could not forget his repeated 
utterances of encouragement and support for completing this 
work. T should thank also Sri M. C. Krishnan, the publisher 
for lus painstaking efforts to see the work through the press. 


Dr. V. VARADACHARI, 


French Institute of Indology, 
February, 1982. Pondicherry. 


Srimate Ramanujaya Namah 


PUBLISHER’S NOTE 


The printing of this book, Agamas and South Indian 
Vaignavism, had almost been completed when a cruel fate 
intervened and snatched away Prof. M. R. Sampatkumaran. 
It is amidst the gloom of his demise that I am compelled to 
write this note 


Three lectures on this subject were delivered during 
February 1974 by Dr. V. Varadachari, currently of Institut 
Francaise D'Indologic, Pondicherry, under the auspices of 
Prof. M Rangacharya Memorial Trust (endowed by his dutiful 
son, the late Prof M R Sampatkumaran) The revision of 
these lectures for being printed and the necessary time required 
for editing and printing carefully a book of this bulk accounts 
for the long delay in bringing 1t out. 


The scope of this work and its approach to the subject has 
been briefly, yet very succinctly, explained by Prof. 
S S. Raghavachar in his foreword. The authenticity of the 
Agamas has been questioned from about the beginning of the 
Christian era. The objection 1s based only on one point viz , 
worship of God based on the supposed non-Vedic character of 
the Agamas which recommend strongly the worship of particular 
deities in an exclusive manner Idol worship marks the Agamic 
mode of worshipping God. The objections against the validity 
of the Agamas have been refuted by Yamuna in his great work 
Agama Pramanya and Rāmānuja has made good use of the 
Agama texts 1n his exposition of the philosophy of Visistadvaita. 


The Agamas glorify several deities and there appear to have 
been certain Agamas of the nastika kind too. In course of time 
only the Sākta, Sawa and Vaisnava Agamas survived and the 
rest became extinct. In this book Dr. V. Varadachari has ably 
dealt elaborately on various Agama texts and has devoted 
detailed attention and emphasis, particularly on Vaigpava 
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Agamas and the nature of worship in Vaigpavaite temples and 
their effect on the religious life of the devotees of Visnu in 
South India The width and the depth of scholarship called for 
in makmg such a study of the subject may very well be judged 
from the works listed out in the Index. Dr. V. Varadachar has 
done more than real service in bringing into focus the Agama 
literature which had not so far been dealt with in a scientific 
manner. 


Readers may be aware that this Trust has been, in its own 
humble way, making significant contributions to the study and 
propagation of the philosophy of Visistadvaita, and the present 
publication, the fifth in the series, is im fulfilment of a 
commitment made in 1977 at the time of publishing the earlier 
work, Sri Ramanuja’s | Philosophy | and Religion by 
Dr. P. B. Vidyarthi. 


It remains for me to express my thanks to Dr. V. Raghavan 
and Sri C. S. Parthasarathy Iyengar (both of them are no longer 
with us) and Prof. A. N. Parasuram who presided on the three 
days of the lectures and conducted the proceedings. I am 
greatly 1ndebted to Prof. S. S. Raghavachar, who, in spite of 
failing health had been good enough to write the foreword in 
his inimitable style. The Triplicane Cultural Academy associated 
itself with the lectures and the authorities of Sri Yadugiri Yatiraja 
Mutt, Triplicane, Madras, kindly allowed the use of their hall 
for the lectures J am under obligations to all who helped 
in the printing of this book and to Sr M. A. Thirumalachari 
and Sm A. Thanigachalam in particular. I cannot sufficiently 
express my thanks to Sr1 M. N. Parthasarathy, M.A., Secretary, 
Sri Ramanuja Vedanta Centre, Madras, for his assistance in 
getting this book ready 


February, 1982. M. C. KRISHNAN. 
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Agamas and South Indian Vaisnavism 


CHAPTER I 


INTRODUCTORY 


The Vedas represent the earliest extant literature in the 
world They are four, under the names of Rgveda, Yajurveda, 
Sdmaveda and Atharvaveda They record many aspects of the life 
of the peopl- of ancient India whose religious beliefs and 
aspirations left an indelible mark on their social life. Indeed, 
the religions and social aspects became inextricably mixed up 
with each other But it must not be forgotten that the Vedas 
deai primarily with the religious beliefs and practices of ancient 
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Whether the Vedas are regarded as eternal as Hindu tradition 
believes, or as composed by a number of authors at different 
periods and then codified, it mus! be admitted that the concept 
of the Deity must have been an article of faith long before the 
ancient Indians felt any urge to offer worship There was also 
the realization that man has to depend on the Deity for 
protection from danger and distress and for a secure and happy 
Ife. To evoke response from a deity when a person offered his 
prayer to gain any particular objective, or to offer thanksgiving 
for the fulfilment of the prayer, an offering of what that person 
had with him was made Usually, the offering was made in the 
sacred fire which was believed to convey it to the deity 
concerned The prayers are recorded in the Rgveda and the ways 
and means of the offerings to be made are treated in the Zajurveda, 
The Sdmaveda helped in chanting those prayers so as to attract 
the Deity As for the Atharvaveda, it provided the people with 
the means to protect themselves against enemies and evil forces. 
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2 AGAMAS AND SOUTH INDIAN VAISNAVISM 


The Indian community in the earliest. period dues noi seem 
to be very diffrent from our society today in the attitude to life 
and an basic fi.lings and aspirations The «uff. rines endured by 
the people from time to time were then regirded os the eff cts 
of past deeds Thus there is a referenc: to tho scne2 of got i 
It was considircd that suff. rings cou'd be ov reome by tf crrce 
of the deity 2 Hatred, disuse and distr ss licted th im,*2. G A 
was lookel upon isa physiciin whose ors. mee was v Crasd 
after by the suff r.rs in orccr that they mrih? g Tm e en 4 
God's good-will was sought. aft.r9 ind apn. il, were mae for 
this purpost.6 Long life, co-opera't07 amont people and weh 
God, prosperity, valorou, sons and good food T are the ch ris! 
desires frequently capressed in the priyers eff red to the dun.. 


The ancien: [rdiaas nere quite wae e^ ine palur: o; the 
duties, Tey practised mediation e ce gk d saec) imm s 
thar the carte sar cary en whom the midatator fixed his 
thinking facultics appeared before him This created a sound 
reflex in the meditato1. The rcstasv which the meditator then 
felt gave mse to a musical seure to ihis sound refl This 
came to be kno vn as fm ja, Tk contained a picture cf the 
deity in the Lingaage K«osn tn tue mediator The marta ha 
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others God then became identical with the mantra, Many 
deities appeared thus to the same or various meditators and thus 
many mantras came into existence, Those mantras which were 
of the nature of praise were also called rkr15 Some of these 
mantras were used with or without change when set to music 
and sung and when making offerings to the deities concerned. 
The meditator 1s thus a seer of the mantra (mantradrastr) and not 
its author Those who have realized this are known as the [sts 
for the particular maniras Hence sorie sages are considered as 
the rsis for some rks 


The word ‘mantra’ is considered to have been connected 
with the faculty of thinking which ıs the serse of the root ‘man’ 
or’ maine? 16 When the ris occur in the Vedi texts for 
employment in sacred rites, they no longer have the denotation 
of the faculty of thinking. Besides, certain passages which 
convey senses other than thinking. are also called mantras So, 
it is held that whichever passage is specifically mentioned in the 
Ved c texts as mantra must be named as such 17 


Regarding the concept of God and the characteristic 
features of deities in the Rgveda, the scholars of the West 
contend that the religion of the Rgzeda represents that of a 
primitive society marked by the ‘spontaneous emotioaal 
reactions of wonder, awe and fear evoked in man by natural 
phenomena such as the wind, the sun and the moon. Impressed 
by these powerful and inexplicable forces of Nature, primitive 
man reacted with emotional attitudes and behaviour to which”’ 


15 For the definition of Rk, Saman and Yajus, «es Jaimini's 
Pirvamimamsa Sutras , II 1 35-37. 


16 The root 'matri' has the sense of ' secret talk ' (gupta-paribha- 
gana) It seems that the word “ mantra’ must have been derived from this 
root The seer (mantradrasipy) who received the mantra was the only 
person who had received it and none else He alone had the sound 
reflex and the sense of the root ' matri ' 1s applicable here 


17 Vide Sayana's Upodghata to his Rgvedabhdsya (p. 35) 
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the name ‘religion® is given 18 P.rsomfication. of the 
supernatural and the anthropomorphic concepts of Na'ure are 
also held to have given rise to the idea of God 1n primi we 
society 19 Some scholars are of opinion that the Vedic culture 
was influenced by magic acts, fertility rites and other prim t ve 
manifestations cf religion The p.rformance of these was 
intended to stimulite or propitiite the powers of Nitüre and so 
was consider.d as an obligitory duty. A study of primuave 
culture is thus quite essential for understanding Vedric culture 20 


These findings of the Western scholars could be acc-pted, 
if the Rgveda conta ns any cvidence to support them A society 
which is called pr'mitive is distinguish.d from a civilized one 
and, on ths grouad, is h ld to be inferior to the latter T: 
order to avoid this kind of atutude towards that society, the 
werd ‘preliteraic’ is often used by modern writers. 


Certiisly the society and culture as depicted in the Reveda 
are not primtiv> There are certain featur s which b.long on'v 
to primilive «ciety and none of then are traceable in the 
Reveda There ts nothing hke the ‘mana’ of the Polynesians, 
the ‘manton’? of the North Am ricans, tyrannical practices 
characterized by erueliy and rough behavi ur, head-hunting for 
achieving a gre ster status, tattoo, taboos and tot mism Th:se 
are negative pe ces of «evidence to prov. that the religion of the 
Vedas is not primitive 


On the other hand, there are substantial piec s of evidence 
to show that sosi:iy in the l'edie. period wa, cvilized Family 
ife is well d. picted with p.ople striving for and living a happy 


18. Edward Norbeck: Religion m Primitive Society p 24. 


19 ^acdonell* A Vedic Reader for Stu jenis, Introduction, p xvii ; 
Max Miller. What can India teach us? p 160 


20. Cf J Gondi; ‘ Some Observations on the Relation between gods 
and powers inthe Veda apropos of the phrase, Sahasah siinuk = pp. iav, 
1-107, S. Gravenha je. 
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and prosperous life 21 The ideal of a rdstra was quite familiar 
to the people of that period 22 Homes, gatherings. garments 
and the use of horses and chariots are frequently referred to, 
suggesting an advanced and developed society on the material 
plane 23. Words 24 like caru, sumangalif, saubhogalva and others 
bring out the aesthetic sense of that society Fine poetry,25 
with attractive similes, points to the literary excellence of the 
Rgveda 


Culturally, the standard of ihe Rgveda marks a well 
advanced stage of society Acts of worship and prayer, 
accompanied by cfferings, convey the friendly attitude of the 
people towards the detti.s The relation between a devotee and 
his god as described reveals reciprocal aff ction and familiarity 
between them26 This can be compared only to the relation 
which is noticed in the cult of bhakis of later days Lastly, lofty 
ideals of culture are suggested in the prayers offered by the 
peopl. 27 All these show that the culture and religion of the 
Vedas were well advanced and so could not have belonged toa 
primitive society. 


Sup'rnaturalism is an important element of religion, It fs 
a belief that there is a reality over and above the forces of 
Natre This reality 1s acknowledged by both preliterate and 
civilized societies. So the worship of this reality as manifested 
in Nature cannot be treated as worship of Nature or anthro- 
pomorphism or persomfication of natura! phenomena. Neither 
the cosmic experience nor the awe and fcar. evoked in man by 
natural phenomena could be taken as baving given rise to the 


21 RV X, 34,85 

22, ibid IV 42.1; X 128 

23 Ibid X 168 

24 Ibid 1 34 8, II 8 2 , X 88 38, 


25 ibid I 85 7, 1 113, I 10; HJ. 8.9; 39.1, IV. 81,8, 
§ 83,V 11 6,6 64, X Ti 2 


26 Ibid Ill 59 3, VI 54 4, VII, 71 6, VIII. 48 9 
21 Ibid, VI 82.8, X. 31, 1; SY, XL. 18; Br, Up. I. 2. 28. 
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origin of religion. Faith in the deity as governing the moral 
order must be taken as accounting for its rise. 


Even if we concede that magic arts could have been 
responsible for the rise of culture and religion in a primitive 
Society, it has no relevance for Vedic culture, The Rgveda does 
not have any direct reference to such acts Whatever references 
are there, suggestive of such practices in the Rgzeda, and, more 
so, in the Yajurveda, may be deemed as survivals from a hoary 
past. The Atharvaveda does contain many references to them, 
It would be reasonable to take the major portion of the Atharva- 
veda as compiled long before the Rgveda, but on this account ıt 
would not be proper to trace the origin of religion to magic 


Not only were the ancient people aware of the concept of 
the deity, but th:y had also knowledge of the distinct traits of 
several gods ladra is depicted as a warrior, Agni and 
Brhaspau as pricsts and Rudra and Asvins as physiclans. Some 
deities are depicted as passing through the air in their chariots 
drawn by steed. 28 Their limbs and ornaments are frequently 
referred to as dazzling.29 They are offered seats made of sacred 
grass,30 and served with milk, butter, grain and flesh of sheep 
and other animals 3l The soma juice is frequently stated to be 
an offering to deities 32 


Such descriptions show that a particular god was conceived 
ia the manner in which he presented himself to the seers and 
that each deity had some definite features with which he was 
identified. Sometimes, while a particular deity is glorifed, 
another deity is also brought 1n and extolled together with the 


28. R, V. 135. $, 5, I1 12, T, IV 61.5, V. 83, 6 , VIL 71 3. 
29. Ibid. I 34,9, 10 , IL. 33, 9. 

30, find 1. 85. 6, V.11,2, 

31, Ibid. II. 33. 8, II, 35. 12, IM, 69,1, IV. 50, 6, 10 , VII, 63, 8, 
32, Ibid, I 12, 14. 
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former 33 This is taken by the Orientalists as a feature of Vedie 
deities whose “figures are indefinite in outline and deficient in 
individuality ’’.34 However, it is difficult to agree with this 
view Rudra is referred to as ‘Kapardin’,35 which word means 
one who has matted hair He is depicted as having the bow, 
Pinàka,36 in the hand The word, ‘ pratama’,37 occurs in the 
sense of the form of the god who 1s to receive the oblation. It 
Is not therefore proper to hold that the deities of the Vedas did 
not have definite forms at all and much more Inaccurate is it to 
treat the Vedic deities as lacking in tndividuality The deities 
must have appeared before the seers with their distinct features 
which were identifiable to them and which were described by 
them in expressions with which they were quite familiar. 


Though the gods appearcd before sages through mantras and 
were depicted by them, they went out of sight afterwards. 
When the sacrifice was required to be performed 1n honour of a 
deity, the singers of the rks had to invoke that deity 38. The rk 
which was already available, had to be r cred and chanted. 
The scat of grass wis already pr pared for the god to arrive 
there and occupy 11.39 This 1s enough proof to hold that the 


33 RV IV 57 10,11 where Indra 1s jomtly mentioned. with 
B,haspati, VII 83 3,5,8 for Mitra, Varuna and Savitr, cf I 35,1,7, 
1.88, I 33 2, V 83 8, 6.54, VI.49 3,4, VII 61, VIIL 29. 


34. Vedic Reader for Students Introduction, p KIK 

38. RV.I 114.1,5, VL 55 2, VII 83 8; IX 67 11 

36. SY I 61, XVI S1, TS 18 6.2, Cf SY XVI 7 where he is 
referred to as blue-necked, 


371 RV IX 1303 The word occurs here in the sense of the deity, 
A question 1s put as to who the deity ıs Sáyaga explains the word thus, 
* Devata havigpatiyogitvena miyate nirmiyate iti praumaá' The answer for 
this 1s contained in the next hymn where the deity 1s mentioned as Savity. 
This does not convey the sense of the idol and, as such, the word 
* pratima ' cannot be taken here to convey that sense 


38 RV. I1 33 5; VIL 71 2, 3, 4. 
39. Ibid. 1. 85,7, V.11.2. 
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Vedic seers were aware of the possession of physical forms by the 
gods. Yet the Vedas do not contain a specific description of 
the person of the deity. This is clear from the role that Agni 
played in sacrifices, Agni is considered as the bearer of 
oblations to the gods, which means that the gods did not appear 
lu person to recelve the offerings. This made the Mimāmsā 
Schools of thought argue that a god is only mantra and there 1s 
no god apart from 11,40 Supreme significance came to be 
attached to the scrupulous attention to be paid to the uttering 
of mantras without the least 1naccuracy.4l 


While the concept of divinity was developing on these lines, 
there must have been growing another tendency to evolve a 
different conc:pt of the deity, of course basing it on the 
teachings of the Vedas.4@ The hotr, adhvaryu, udgütr ard 
brahman, who were all connected with the performance ot a 
Vedic ritual, wer. perhaps the only persons who were content 
with the identification of mantras with the gods Perhaps, those 
who assisted them also held the same view. Others who were 
Brahmins, Kesatriyas and Vaiíyas, and did not have actual 
participation in such performanc s, might have remained content 
with this concept of God. The Vedantins, however, refuted it, 
admitting physical forms for the deiues 43 


Long before the development of the Jtshd@sas and Purdnae 
there must hav: been an intense yearning on the pirt of the 
people to visua se the one sipreme God in person. God 
however would not present Himself to one and all for the mule 


40 Cultural Heritage of India, Vol Ill, p 166 

4l. Vide Paniniyasiksa@ 52, where the dangers of mispronouncing 
words in respect of syllables or accentuation are affirmed, citing the 
example of the disaster to the sacrificer who misplaced the accents m 
pronouncing the word, “ Indrasatru ", 

42 Chand. Up, IV. 16. 2. 


43, This 1s discussed in the Devatüdhikarapa of the Brahmasiiras, 
1, 3. 25-29, See also Yaiska's Norukta, VII, 6, 7. 
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asking, and so the followers of the Vedic tradition must have 
b:en s.riously coasidering a way to attain their cherished 
objective, 


Again, though gods and men appear to be friendly 
accord ng ta the Vedic tenets, there 13 no direct evidence in 
them to prove that man had an intense longing to visual ze the 
one Sipreme God That is, the doctrine of bhakti does not 
appear to have developed then. Those who performed 
the -acrific:s had only the awareness of their dependence on the 
gids for protcction and secu ity They and those also who 
did not actually purttcipite m the ritualistic performances, 
shoullhav had the concept of a Supreme God and even might 
hive dev.] ped a strong desire to see Him in person It is this 
Intense liking that ripened later into bhakti. 


B sides, there were Südras who formed the majority of the 
popaation There were also women who reprsented nearly 
half the people. Both these were not qualified for the s udy of 
the V.das and for that reason had no competence to have the 
fitness to p rform the rituals They were not however, living 
in the dark, In a way, they shouid have known what God ıs 
B longing to the same community, they must have had abiding 
fanh in what the sacrificcrs beli. ved, It must be no surprise if 
they, too, along with the men of the twice-born castes, 
ch.rished a deep longing to visualiz: God. 


lt is to satisfy the year ungs of these that the Agamas were 
broug t into b ing. Tae word 'dgama” suggests that they came 
later than the Vedas 44 Thcy are held to be intrins cally valid for 
the following reasons First, they are based on what the Vedas 
teich. What is adumbrated in the Vedas receives an elaborate 
exposition in the Agamas, Secondly, the promulgators of the 


44, This may also indicate that they were brought from a different 
place sinse ' à' maang motion towards a particular place [rom a different 
one, 
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Agamas are elther the gods themselves or sages of great 
credibility who were steeped 1n the Vedic tradition. Further, 
the Agamas contain references to the Vedas and enjoin the 
adoption of Vedic mantras 


The word ‘ Zgama" is derived from the root, “gam ', wlth 
the preposition ‘a’, The sense of this root, which means ‘to 
go", may also be ‘moving (mentally) towards an object which 
isto be gained’. In this sense, the word conveys the same 
meaning as the word ‘veda’. Besides, as the preposition ‘a’ 
gives this root the sense of motion in the reverse direction, the 
word ‘agama’ can be taken to imply the handing down of 
knowledge from teacher to pupil, and thus to denote traditional 
(sampradaya) knowledge. Then the word ‘gama’ can be taken 
to mean what the A gamas stand for. 


The Agamas are also known as Tantras. The word * tantra’ 
is derived in two ways. According to one view it is from the 
root, ‘ian’, to spread, with the upadi suffix, ‘ stran’.45 Hence 
some scholars 48 suggest that * tantra” means the spreading out 
of the cosmic energy In the person who practises it. Others 47 
take it in the sense of a system which elaborates the knowledge 
evidently acquired from the Vedas. To vindicate the validity of 
their system, the writers on Tantra seek to split the word as 
‘tan’ and ‘tra’ (spreading and saving), so as to mean that 
Tanta gives an exposition of the matters taken up in the system 
and also saves the aspirants who follow it from bondage.48 The 


45 Vide. Sarvadhatubhyan siran (498) 


48, This sense is based on the root ' fan” to spread, which must be 
with reference to something centred ina particular place The system of 
Tantra beheves that the universal energy ıs latentin the individual He 
has to practise yoga and enable his energy to issue forth from his body. 


41. Shakt and Shakta, p T. 

48 Vide 
adfa fagaraata araneaantaars i 
Tit mud aarastaafratat ou 


(Kamikagama . Tantréntera Patala) 
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word is also traced to the root ‘ratri’ which mesns sustaining 
or lending support, and hence can be taken in the sense of 
offering an exposition 49 Yet others take it to mean 
unders tanding,S0 


The word, ‘ tantra’, occurs in the sense of a fastra,5! as 
evidenced by the titles of works like Sagtitantra Tantravárttika 
and others, It has acquired a specific sense in this Jit-rature. 
It does not mean any $dstra, but only the Tanirtka system. 


An attempt is also sought to be made to specify the purposes 


served by the Agama and Tantra The Agama provides the 
aspirant with knowledge and Tanira saves him from bondage.52 


AA arg ART Ws rara med 
aq wr Bd ard fagzar: od 

(fuigaldmata quoted in Tantras: Studies in their Religion and 
Literature, p 2). 

However, the two names have come to signify the same 
system whose validity 15 held to be on a par with the Vedas, 
Snrüs and Purdnas It is held that the Agamas bave special 
importance and validity in the Kaliyuga, 


et wan arena cafaawa | 
gat q gute: KIT TATANG | 
(Kuldrpavantantra) 


49  Tatri ıs taken here as the basis. 


69 {sanadivagurudeva commentary on the lianasvagurudevapad- 
dhatı: I p 28. 
5l. Vide- -Kasikavytti on the Arfadhyayi (VII. 2 9) — Kautilya's Artha- 
sastra (XV 3) uses the word in this sense. Cf 
e 
afanan farra TAHAN AT: WAT 
(Nyayabhasya, 1. 1. 26) 


52. Fora fairly leng list of matters dealt with inthe Tanira, see the 
Sabdaxalipadruma, p 185 and Vécaspatya, pp 616-818 and for the 
Agama, Sabdakelpadruma, pp. 584-6 and Vdsespatye, pp. 3223-3237. 
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The Agamas have an independent development of theory 
and practice and should be taken as a system of philosophy and 
religion based on the Vedas. The theoretical side represents a 
continuation of the results of philosophical enquiries which the 
Vedas deal with. The controversies and discussions which mark 
these enquiries are left out in the Agamas. Greater attention is 
paid here to the cultural discipline which is sought to be 
inculcated through practical religion. 


The matters which the Agamas treat of could be brought 
under four heads, namely, jrana, ~-7a, kriya and caryd, which 
stand respectively for the knowlec reality, yogic pract'ces 
for the realisation of the Ultimate Reality, preparation of 
materials and their collection for the worship of the- 
the religious practices, 


The Said and Brdhmaga portions of the Vedas could be 
taken to form a unit containing a rich development of the 
concept of God who is to be worshipped through the 
performance of sacrifices. The various hymns of the Rgveda 
were evolved at different periods ín praise of the deities and 
found ritualistice use in portions of the Yajurveda and Sdmaveda 
which had relevance to the propitiation of particular deities 
through sacrifices in which particular hymns were to be recited. 
The explanatory portions of the particular rituals, which had 
relevance, are found in the Brahmapnas forming an integral part 
of those Rgvedic hymns that were employed for the purpose It 
1s only later that Vyasa edited the mass of Vedie literature into 
the four Vedas, and the corresponding Samhita, Brahmana, 
Aranyaka and Upanisad portions. 


The hymns of the Rgveda were classified by Vyasa in a 
particular order, taking into account the importance of the 
roles of the deities in the hymns. The first hymn which is in 
praise of Agni, was not composed at first and so was not the 
earliest. Any offering which is made to any god is to be made 
only inthe sacred fire, and so Agni Is extolled in this hymn 
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which Vyasa placed at the beginning for that purpose. The 
concept of any deity cannot therefore be taken to represent an 
earlier or later stage simply on the ground whether or not he fs 
extolled in the so called nuclear portion of the Rgveda In fact, 
which the nuclear portion is and which it 1s not, cannot be now 
discussed and decided, for the present classification was made 
by Vyasa long after the Vedas were compiled. 


Two major aspects of the concept of the deity emerge when 
the hymns of the Rgveda and others are given a thorough study. 
[One is that all deitieg are not different and distinct from one 
‘another, but Teprese! y several forms of a single Divine 
«ing 53 It is because of this aspect that the features revealed 
depiction of some deities overlap All the deities are 
real. Th the monotheistic tendency prevailed m the Vedic 
literature as such, To represent the Vedic religion as polytheism 
or henotheism is only to ignore this main aspect of the concept 
of the Deity The Aranyakas and Upanisads contain speculations 
and discussions on this concept. The second aspect is that God 
is the soul of the mobile and immobile worlds, representing the 
embodied living beings and mırt matter respectively 8 These 
two aspects became the fonndations of theism as developed in 
the different schools of Hindu religion 


There grew up a literature, during the period of the 
development of sacred hterature represented in the Brahmanas 
which took the shape of narratives, anecdotes and epics. This 
was concerned with a critical enquiry into the nature, actlvitles 
and relative positions of the various gods The concept of a 
single divine Being was subjected to serious elucidation, 


53, Cf, R,V.1,164, V.4,1, X 121 Vide. 
QE arat SEI Egad l wear Wan eur water 


Nirukta, NII 4. 
54, Vide: 
Wd AA WIAA | RV. 118.) 
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resulting in the identification of this B.ing. Agni and Indra 
Were, of course, the chief deities in the R2ved c hymns. Yet, 
Vnu and Rudra did not hive insignificant positions, as 
imagined hy foreign scholars. It miy be admitted that they 
were not favoured as against Agni, Indra and Viruni. The 
hymns a idressed to these two contain what could be tak n 1o be 
suggestive of the in*i mate relationship of the p-ople with them. 
Tre narritives and episod:s did not und rmine the prominence 
of Agni and Virugi r Indra, but were in favour of the exclusive 
worship of Visou or Rudra. 


The Agamas presuppose this aspect of the d.velopment of 
the concept of God Oh r deities are not treated as unreal. 
They are not, however, as eminent as V so 10r Rudra Tn fact, 
they are of secondary «ignificiace. and are generilly treated as 
forming parts of the rcetinus of Visgt or Rudra. The Agamas 
arose in this way and their emphasis on the personal nature of 
G'd marked them out. They b came class fi:d, according to 
the deity exclusively glorified in each. 


A god treated as supreme cannot be conceived of as a mere 
A*so'U'e, nor as one who is to be propitiated for a defii ite 
purpose like obtsining rains, security from enemies or the 
elements of Nature, or prosperi-y of a particular kind. Fir 
these purooscs, the worship of particular deits is commended, 
bur this does not by any means lend support to any pre-eminent 
position for these deities. As a r:sult of the development of 
the worship of the principtt deities as recorded in the epics, 
Puranas and other ancient litera'ure, the Agamas evilved the 
cult of a single deity to the exclusion of all o hers He came 
to be looked upon as pre-eminent In the sense that he not only 
overshadowed the greatness ard might of other gods, bu’ also 
had enough po wer to fu fil the aspirations of his worshippers, 
This trend is already noticed in some of the Purdpas, hke the 
Vigau, Bhagavata, Skánda ind others, 


Whether Vign 1 or Rudra is admitted to be the pre-eminent 
God, it is necessary to recognize Him as endowed with 


INTRODUCTORY 15 


enormous potentialities and capacities to keep every thing under 
His control, to create the world and maintain it, affording 
protection and security to created beings. The Agamas therefore 
conceive of God as powerful (Sakta) The power (sakti) which 
God possesses 1s not external to Him, for in that case His 
relationship to and control over it will have to be explained, 
which may lead to the undesirable admission of power (Sakti) 
being independent of God For this reason, the Agamas 
recognize God as never dissociated from power This power fs 
not inert hke primordial matter (prakriz); in which case, it 
should occupy a very subordinate position in relation to God. 
Hence the Agamas describe this power (Sakti) as animate. The 
feminine gender of the word, ‘gakis’, suggests that this should 
be a goddess ever associated with God as His consort. As such, 
this goddess 1s named differently as Laksmi, Durga, Maya and 
others, The Godhead therefore 13 a two-in-one reallty. 
Except for the Srisukta55 and later portions of the 
Mahanarayagiya Upanisad58 the Vedic literature does not 
conceive of the co-presence of a female principle along with 
Brahman or svara Those Upantsads87 which subscribe to the 
concept the female principle as constituting the Ultimate 
Reality, are held to be of later origin This concept is also 
indicated or elaborated in the Puranas and Itthdsas. In this 
respect, the Agamas maintain their own concept and tradition, 
not shared by ancient Vedic tradition 


Admission of a Supreme Deity 1s closely connected with 
problems like God's relations to the world in respect of its 


85 This forms part of the Khila of the Rgveda The word, ' Khia’, 
shows that it did not form part of the Rgveda in the recension that 1s now 
available Evidently, Vyasa did not include ıt It could have been in 
some other recension which has now disappeared, and so it has a loose 
existence But on this ground, it cannot be treated as a later production. 


86 Mahdandriyantya Upanisad, 10 


57. They are  Sitopapisad, Annapirpopaniyad, Devyupanisad, 
Saubhagyalaksmyupani;ad and Sarasvattrahasyopenisad, 
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origin, maintenance and destruction The Vedi. texts contain 
conundrum.,58 questions and answers on the source of the w rid 
and cosmology 59 Varn us theories, which have sprung later in 
the periods when systems of thoug* t developed, are triceable 
to these ssurc s. The. Itihdsas, particulirly the Mahabhirata,60 
and the Purdnas8l have their own virsions of cosmology Ti 
some of th se,82 Brahn à V sn 1 and Rulra are r girded as 
respiC'ively in chirge of the Creation, matnteninee and 
destruction of the world, 


The a'ti*ude of th Agamis to «aris e «moloey diff r» from 
the core pts ib it ar- gath red f on the aforesaid sours O71 
prirciple, the Aganes igr e with the ev Iu ion. theo y of the 


Sankhya system, but there is much diverger ce from th: Saakhya 
theory, 


The conc*pt of a tw» in-one D ity does not pe mit the 
A ramas to alliw a p'as in th ir cosmology lor other d.1i'sona 
footing equa! o thit of the Dery cxclusively gh rif d in any 
pirticular derma Either oni ac d. the sime Dal y attends to all 
the cosmic fu^ cilons or carrics thm out through the azency of 
other gods [his is treated als» in son of the Purdgas 83 


68 RV I. 164; VIT 29, 

68 [^ii X 81.4, SY XR 45-92 XXII 9, 7 Br 95 4- 
S Br. X1I.2 8 12; Chdnd, Up. 1 9. 6, 23 

80 M Bh Il 43, XII 18°-347 

61, VP 5,6, 1, 8; Bb IL 5, TI 10,23 

62 The Supreme Bangis “lad Hin Hais said to assume the farms 
of Brahm: Vigau and Ridera for cearrvint on the var of creatin, 
minent ard dot uio Vile V P | 4 8163 63 67 79 Th re- 


fore, the thraa d ^ti2« Bryhni Vi,ou aid Ruira, are s oken of as having 
their respective functions, 


63. Vide :— 
at eafamaratat AIA al suTecG | 
HAN ATEAN face TAAA c" (V p12 4) 


Cf Man. 1,2 T; Boagavin a-sumes the cam-s.of Brahma, Viggu and 
Siva for the purpose, Ibid I 2 83 CF Ibid 1 2 70, 


Vide: aA ay fr ur T TITTY egal i 


auafürrendp CALTECH (Mbh, XIL 350. 19) 
CI. Bh, 1l. 4. là. 
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Since God and S'akti are non-dual, there cannot be anything 
that could exist outside this Reality. Jf anything exists, it can 
only be an emanation of the Reality To account for the exist- 
ence of the world, the Agamas give three cosmological accounts, 
Each one has a definite purpose to serve. 


The first account mentions three64 types of creation, 
namely, pure (fuddha) mixed (misra) and impure (asuddha). The 
pure type is represented by the emanations of Sakis which are 
intended to give relief to the selves in bondage, The mixed one 
corresponds to the traditional kind. which. 1s described in the 
Puranas and according to which Brahma, Visnu and Rudra have 
their roles to play in the world to be created. The impure type 
is akin to the evolution of Prakrti, more or less based on the 
teachings of the Sankhya system. Sakti is present in every 
created product in some form or other. 


The second account divides creation into ais stages 
through which it passes. Each stage is called a sheath (koga) 63 
The first is S'aktizkosa in which Sakts manifests itself, but remains 
in its transcendental form Maydkoga ıs the second, which 
represen's the beginning of the material creation, The Prasiiti- 
kosa 1s the third in which Sakti gives rise to deities with the 
help of the three gunas. Brahma, Visnu and Rudra get their 
consorts during the fourth stage called Prekptikoge. Brahmapda- 
ko$a is the name given to the fifih stage, which represents the 
evolution of the Sankhya categortes. The bodies of all animate 
beings represent the last stage called 7ivakosa. 


64, The Satkaryavada which forms the basis of the creation theory 
requires to be justified while explaining the emanations of various forma 
from the Ultimate Reality which 1s pure unsullied with the. three gupas of 
Prakrt This 1s possible only by admitting certam divisions in creation as 
pure, impure and mixed. 


65 These are different from the five kosas of the Vedantüns: anna, 
prana. manas, vijtána and ánanda. 
asv—-3 
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The third cosmological account details sonic creation6@ 
which passes through six stages called parna, kala, tattoa, mantra, 
pada and bhuvana, The first stage is represented by absolute 
sound (Zabdabrahman) which has four stages of polarization under 
the names of Pard, Patyanti, Vatkharf 1nd Madhyama®? Kala 
has five aspects,68 namely, .Vivriti, Pratistha, Vidyd, Santi and 
Sádntyatitd — ' Tatlva ' refers to the classification of sounds and 
of the created beings. The mantra stage can be termed as lin- 
g istic occultism This begins from the letters which are called 
mà [rkas89 (a word which means * mother °) forming the source of 
all words. The pada stageTO marks four levels of consciousness, 


68. This is concerned with the creation of sound from Brahman and ita 
development through stages. 
67. Vide: " 

WW TATA Au: GÜeTHT (GU ego TINTAN- 
green agta: Dar gq aaa siamania fe i 
TUN g ah 

Laghuma*tJusavyakhya-kala p 182, (Chowkamba edn.) 
CI. Vakyapatiya 1.144; Shakti and Shakta, pp. 241-8. 


68. Three more are added to make this number ejght, 


Vide: fagiau afaesra fear griemen a n 
mneeqdtarhaarar @ aor TATA aar ı 


yuqear [aja @ qa: dc mA TAAT: 
(LT. XXXV. 15 4, 16) 


69. This word is a collective term for the letters which form the basis 
of all sounds, Cf Shakti and Skakta, pp. 260, 280 


70. A fifth stage called Turyátita 1s admitted as denoting its supra- 
vytha state of existence which manifests fully the soul's majesty and 
splendour. Vide LT (Translation) p 130, fa; LT XXIV. 31 ; LI 11. 

See also Sivagrayogindraéivacarya’s Saivaparibhasa, pp 63 64. 

Some Upanisads descnbe the person in this state. Vide Ndrada- 
parivrijaka Upanisod Turiyatitavathiita Upanisad and Sarhnyasa Upanigad. 
It is however doubtful whether the contents of these have any direct 
bearing on the passage in LT. cited above, 


Cl. HvarapratyabhiRavimarüni, Agamadbhikara, Il. pp. 18-20. 
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namely, jdgrat, (waking stage), svapna (dream), sugupti (deep 
sleep) and turiya (transcendental state) The last one, bAucana, 
consists of the material creation. Among these, earsa and 
mantra have a direct bearing on sound and its creation. The 
other four are related to general coamology. This account of 
creation seeks to indicate that the physical world, which is 
made up of the material nature and sonic nature, arises out of 
the Absolute Reality, identified with Absoluie Sound. Another 
name for this theory of creation is * advan’ and the six courses 
are called sad adhvanoh. 


While the above account of the third theory of creation ts 
concerned with an admixture of sonic and material creation and 
therefore 19 objective, there ís another kind of evolution repre- 
sented purely by sound.7T1 The first or primordial stage is repre- 
sented by the Uitimate Reality (parah tattvam) and is in the 
form of senuence, When this Reality entertains a will to create, 
it manifests its: lf as Sakti It is also called Máyd and the root- 
cause (karanabindu). This shows that Sakti is non-different from 
the Supreme Reality. The next stage in the evolution is the 
formation of Nada which is indistinct sound possessing light. 
From the Nada emanates the supreme Bindu (Para), which 
repr: sents the primary stage of creation. Out of this evolve the 
lower Bindu and Bija. From the lower Binds a lower kind of 
Ndda i$ produced, representing the creation of the sound of 
the letters; and the Bija is the source for the éaétvas of the 
material wolrd, 


These two accounts of the third kind of creatlon have a 
aignificant meaning, Other systems ef thought hold sound to 


71. Vide 
afeqraeafiaarg arata, qoam | 
widtegimeral mrt RERE ou 
vere; err rard) ferait gat | 


imga dtafafa emer Agr: adian- u 
&aradatilcke, 1.7, 8. 
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have sprung rrom akdfa, ahaikdra, vdyu and other sources. This 
doss not explain the important role which mantras play in wor- 
ship nor show how God could be taken as ex:s'ing in mantras. A 
better exposition is therefore attempted by the Agamas, which 
seck to trace the origin and development of mantras from the 
Ultimate Reality. 


The individual self (jiva) is represented by the sixth kosa 
calli d jiva-kosa Mtis therefore pirt of Absolute Reality Sakti 
manifests itself in several kiads of evolutes which are insenticnt 
and sentient, the Jatter being represented by the selves. The 
Scives are admitted to be karma-ridden, and the evolution of 
Sakti is only to help them in freeing themselves from bondage, 


Liberation consists in the self obtaining proper enlighten- 
ment about the essence of the Supreme Reality. In othe: words, 
the self has to realize that it is part of Sakti which is not d ff.r- 
ent from God The schools of Agamas have diferent inter- 
pretations of the nature of liberation which is based on this 
concept of the self being a part of and emination from Saksi 
The self merges into Sakti and so has no existence apart from 
God,?2 Others hold that, being sentient, the self even then 
has individuality, with transcendental existence 73 


The self gets to this stage through enlightenment acquired 
by divine grace which is called S'aktisita T4 a word i.dicitive of 
the role played here by Sakti. Karma, jiíana and yoga are the 
means to win the grace of tbe Divine. 


The yoga section of the Agamas discuss:s the methods which 
a seif has to adopt to know the real nature of the Ultimate 
Reality. They are based on the Yogd-sittras of Patafijali. The 


72. This is quite appropriate, inasmuch as the self issues out of the 
sentient form of Sakti. 


13, Same as under 70. 


74. Alighting of grace is called Saktipita, a name given in the 
PéQcardira, Saman and Saktaism, See The World as Power, p. 212, 
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A gamas recognize that, within the human body, there are six 
cakras (or circles)75 with the names of Muladhara, Svádhisthana, 
Manipiira, Andhata, Visuddha, and AjRd, placed one above the 
other, the first one being placed below the navel, and the last 
at the top of the head All of them are said to be in the form 
of lotuses There are several ducts (nddis) inside the body 
among which an arterial duct is called Sufumnd and is held to 
be the most important, Ida is another important duct to its 
right, while Pingatd runs to its lft. The Susumnd duct connec's 
the Mulàdhara with the Ajnd. The jivasakt! lies coiled like a 
serpent in the Mulddhdra. 


The self has to adopt yogic practices to arouse this sleeping 
Sakti which is called Kundalini and make it rise up through the 
duct of Susumnd, pass through the ‘circles’, and u'timately 
reach the Brahmarandhra, the middle cavity at the top of Sugumnd. 
At this stage, the self would merge with the Supreme Sakti and 
have a direct experience of bliss, In order to adopt this 
method, the self has to practise various postures (asanas) and 
carry out breaih-control (prdndydma), The Idd and Pingald ducts 
play a prominent role tn prdndydma, The method of yoga as 
recommended in the Agamas envisagesa self which acquires the 
knowledge of reality to find the Absolute in himself, since God 
is not absent from anywhere and is not distinct from Sakti, The 
aspirant is therefore required to have experience within himself 
and, as such, this concept has appeal only toa limited number 
who could adopt yogic practices 


The next section Is called Kriyapdda, which is concerned 
with the making of images, construction of temples and instal- 
lation of the 1mages there. The gods are represented in the Vedas 
as displaying or possessing distinct features so as to be definitely 


75 lbid, p 113 They may be plexuses or centres of the involuntary 
nervous aydem They are described es focal points of power in the body 
of man which are only partially open. (Studies in the * Tantras’ and the 
‘Veda’, p. 19.) 
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identified and distinguished. Certain features displayed by 
some gods were held in common by more than one deity. This 
led to the formation of the concept of * all-deities * (olfaedevdp)18 
and to the evolution of a monotheistic tendency making the gods 
as subordinate in position to a Supreme God whose various 
manifestations they were taken to represent. 


lt is hard for an aspirant to have concentration on the 
features of a god who is not present before him whenever he 
requires. The need therefore arose to evolve a concept which 
would admit of the form of the particular god who is to be 
meditated upon. God has been conceived of by the Vedic seers 
as all-pervading (servavyapin) and also transcendental 77 
Another principle which is involved in the conc.pt of God. 
head is that He is also Immanent?8. These aspects have made it 
possible for evolving a new concept according to which God, 
who is infinite and beyond all kinds of temporal, spiritual and 
objective limitations, and who, for that reason, cou'd not be 
described and depicted accurately with the Instruments of 
measurement and evaluation that are finite, becomes accessible 
to man by taking a physical body in the shape of an idol. Along 
with the idol, there also came into existence the mystic diagrams 
drawn to specific scales on metals or other materia]s with the 
letters of the mantra relating to the particular dzity being set in 
specified spots. 


Tbis concept of admitting a finitized form for the Infinite 
Supreme Being is based on two assumptions. God can make 


T4. AY, UI. 29 
Tl. Vide: 
wakitua arad ine atram: fea: | 
Nirayapa Upagisad. XIII. 4, 
ana sun sad 
(RY. X. 90, 1) 
TO, Svetusvatara Upapisad. VI. 11. 
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Himself manifest at any time at His own will. The manifested 
form is as much God's as the ur manifested. one is. God pree 
sents Himself ia this form for the sake of His devotee, and so 
God's presence in the idol cannot be questioned. Secondly, 
God’s immanence, when it is displayed in the idol, cannot also 
be explained away. Therefore, the finitized form of God as 
idol must be taken to have been known to Indians from very 
ancient times on the authority of the Agamas, 


The various deities were worshipped by the Vedic seers by 
making offerings of ghee, butter and other materials in the 
sacred fire, whenever specific desires were needed to be fulfilled. 
The worshipper was well aware that his particular desire would 
be granted 1f a particular deity was worshipped The relatione 
ship between the worshipper and the deity was based merely on 
this understanding. People who used to know this and realized 
it, must have felt in course of time that there existed between 
them and the particular deity an intimate relation which was 
drawing them both close to cach other. This gave rise to the 
feeling of depzndence on the god, which developed into one of 
affection. Affection gradually resulted in the rise of devotion 
in man for the god. Man could not then live aloof from that 
deity. He desired to offer his oblations to that deity in the 
fire, It is not unnatural then that he should have desired to see 
his god before him. A devotee should, indeed, expect to 
perceive his god in a form which bis finite senses could easily 
comprehend The form with which the god presented himself 
to bis devotee, must have been cherished as his essential form. 
Those who had visions like these of the same god would not 
have allowed that attractive figure to go away from thelr sight. 
They were not sure of having It again, If it vanished from their 
presence Naturally, they should have taken steps to shape, out 
of any material they had, whether mud, stone or metal, a 
figure that would represent that form in the idol carved out by 
them So itis the devotion of the worshipper that has brought 
about the concept of the idol aad idol worship. 
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The seer who used to feel that his transactions with a deity 
whom he worshipped by making offerings into the sacred fire 
were ended after that act of worship was completed, did not 
any longer ponder over the identity of that deity, as there was 
no need thereafter for continuing the worship When that 
deity was represented in an idol, the deity was always there 
before the worshipper, attracting his mind and senses Emo- 
tions surged into his mind, taking the forms of gratitude for the 
favours received and attraction to the beauty of the person of 
the deity. The m nd was enraptured with the ravishing beauty 
of the god. The worshipper could no longer allow himself to 
forget that form or ignore the presence of the deity there. 


The idol i« God Himself. Awareness that God is supreme, 
possessing countless qualities, powerful, amiable and easy of 
access to the worshipper, gives rise to affection and passionate 
longing for God. Naturally, the worshipper would erect a 
place fos keeping the idol, decorate that place and see that 
nothing affects its sanctity This is the starting point for th: rise 
of the section called Kriyápáda in the A gamas. 


Steeped in the Vedic traditions, the seers could not Ignore 
the significance of the Vedic mantras which, on being repeated by 
them, brought forth the deity before them The mantras were 
therefore used for all purposes connected with the worship of 
the idol, 


The feeling of attachment for an object fills the human 
heart and arouses there a desire to keep that ohj-ct well-secured 
in a safe place, When that feeling is enlivened by the spirit of 
devotion, attempts are made by the owner of that object to 
beautify it and enshrine it ina place that is also embellished 
with all artistic deiigns in consonance with. the beauty of the 
object. Every possible attempt is made to adopt all devices for 
the main purpose of providing that object with a charming 
environment, Itis in this sense that Hindu iconography, 
sculpture, painting and architecture are said to have had a 
divine origin, These foe arts were primarily intended for God. 
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The selection of the proper site for the erection of the 
temple, excavating it, preparation of the bricks, raising of the 
basement and other preliminaries are dealt with in detail in the 
Kniyapada Choice of stones, erection of pillars, building the 
halls and construction of the temples are then described. The 
temple is treated as Puruga, the humanized Supreme Being The 
cosmos ts conceived to be present absiractly and also in concepe 
tron 79 So, the temple 1s constructed with specific numbers of 
halls, courtyards and other structures, with all the deities 
represented there in the form of images and specified places. 
This explains why the sanctum sanctorum 13 called ‘ earbhagrha ". 
The size of the towers, the storeys in the towers and the 
temple structure should be uniform, but In proportion to the 
sıze of the chief idol to be enshrined in the temples, Rules are 
given for the selection of stone, wood or metal for making the 
idols. After the idols are carved, an initial ceremony called 
adhwàsa ıs to be performed. Then the eyes are carved for the 
ido! followed by an elaborate process of installation. Afver 
this, the idols become sanctified and fit for worship, Methads 
of off.ring daily worship to the deity are then treated, Vedie 
mantras are to be recited while attending to all thls work. 


Similarly, every person is required to offer worship to God 
in his residence. The procedural details for this purpose are 
also contained in this sectton of the Agamas The idol, the 
sdlagrdma, the isAga and the mystic diagram are requir: d to be 
worshipped in the house in accordance with the aptitude, 
capacity and economic conditions of the worshipper. 


The fourth section which is called Caryapdda prescribes the 
rules for carrying out the daily routine of the aspirant and for 
attending to the worship of God in temples and houses and 
conducting general, private and public festivala Most of the 
texts of the Agamas contain a more detailed exposition of this 


T9 For a treatment of this, see M. A, Dhaky : ' Prasad2 as cosmos’ 
in Brahmavidya, XXX, pts. 3 & 4. 
ASVv—d4 
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section than others, Indicating the ulterior purpose of the 


Agamas. This section lays stress on the practical side of 
their teachings, 


The worship of God la to be conducted through mantras, 
which are constituted of letters or rather, syllabic sounds. 
These represent the power of God.80 Each letter has a deity, 
An asp'rant has to choose the letters which get moulded into the 
form of a mantra and use it for worshipping his deity Any set 
of letters or any word is no! a mantra The letters have to be 
such as to form a word which could become a mantra, Each 
letter In that manta reveals only an asvect of God who is to be 
Iepresented by it. Only when the whole montra gets formed, 
the full form of God would become available there. This is 
like a particular formation of letters which, becoming a word, 
would convey meaning. Mantra manifests God and thus stands 
for God whose presence is felt there. Mantras and D ity 
become one and the same. The letters of the mantra become 
the yintra of God So mantra s yantra or an id. 1 of God The 
yantra or idol cannot therefore be a mere piece of stone or 
meta] To produce this manifestation of the deity in the yantra 
or idol, the mantra must be intonated in the most accurate way 
preseribed in the Agamas in respect of both sound and rhythm. 
Any attempt to render it in another language would reduce it to 
the status of & mere word, possessing simply physical properties. 
Such translated words may have the status of prayers, but 


mantras alone have the power to compel the deity to appear 
before the aspirant. 


The letters, which form mantras, are called mdirkds, as they 
form the basis of words, They are classified under different 
heads. A pedestal for them (m2trkapitha) is required to be 
prepared with specific dimensions and a diagrim ts to be drawn 
to take the shape of a lows. There are specific. rul.s to draw 
the forms of the letters in the petals in accordance with the 
manira of the deity to be worshipped. 


80. Vide: LT. XX: Ahs, XVII, 53. 
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The characteristic feature of the manira 1s consciousness and 
is said to be of four parts,8! namely, bija, pinda, sirajñā and 
fada The bija may contain either one or two vowels coupled 
with a consonant, It constitutes the essential part of the 
particular deity'a mantra. The prapava, hrim, drim, aim, klim, 
and such others illustrate the bija. The consonants, inserted 
between the bija and the remaining part, constitute the pinda. 
Vowels also are sometimes connected with it: igi representa 
this Samia isthe name of the particular deity addressed in 
the mantra 1n association. with the words, namas and pragava, 
€.g., ‘namo Vignave’, A combination of verbal utterance with 
nominal concepts of a laudatory nature gives rise to the pada 
section, e.g, *sahasrajáláya'. All these four parts together 
constitute a complete mantra and each of these is held to be as 
efficacious ag a mantra Such words as sod hd, vausat and phat are 
used at the end of certain mantras, conveying the offering.82 


Mantras of two kinds are employed in the Agemic practices, 
namely, vaidika and ftdninke, The vaidika mantras atc taken 


Bil All the four are essentia] Ht one of them is net avaieble. then 
the mantra becomes of the middle kind. If none of them 1s there, then the 
mantrais called inferior. Vide LT, XXII. 38, 39. 


See also LT. translation p. 115. 
Cf, Pau; XXXVII! 282 and Sprs. LI 1-8. 


64, Vide: 
SAGARA wuewrerhqk sqüe i 
er naran aned: tfaa: a 
errat caiara areri, | 
arara g à quz dQW GATT / 
ama wife a qarasa | 
enznit a fafgaaeateadta® qux a 
azad waa a txatsafagad i 


six eurmarfgm aaeercqqre qa 
Cf. SKS, Brahma, XI 98-14; JS. XV. 185-188 a. 
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from the four Vedas, according as circumstances demand. 
There ara also tdatrrka mantras, and some which represent an 
admixture of both. Tn. taatrika mantras are requred on two 
grounds One is that every deity, which forms part of the re- 
tinue of the principal deity, requires a spec fic mantra for wor. 
ship, and a Vedic mantra is not always available for the purpose, 
S-condly, they prov de those who are not qualificd to s'udy the 
Vedas with mantras which th y could readily ue; eg. Om hrm 
haldya attedya him phat; Om hiim am kirtya namh; 
sadodttdnandavigrahaya krim klim saha The Vedie mantras are 
adapted for tdririk purposes. For instance, there ar Gayatri 
mantrac®3 for several deines on the model of the Sarti mantra, 
The Ravedic mantra * Svasti na Indro Vrdidhasrav ik * (1896, is 
adipted as "rim ham svastt nah Koljayani Aparna’. These. 
mantras have to be repeated (as japa) io order to attain success, 
(siddhi). 


Those who adopt the fdntrika mode of worship are required 
to undergo initianion84 (dikgd) und ra preceptor who ts well up 
in the subject, The qualificatlons are prescribed f r the pupil 
and the preceptor. Initiation (diksa) ts not simply giving 
lectures or guiding the apprentice in doing a pi ce of work, 
but transference of the supreme power wh ch resid.s in his body 
into tbe body of the pupil. 


There are several items to be gone through while offering 
worship of God. Worship of God is f two k d 85 nimely, 
Internal (anta:yága) and external (bd^ya yaga). Tue sspuant is 
requ red to look inward and find God there T enure 
procedure of worship as practised internally is to be gone 
through and, after the inner worship 18 over, external worship 
ls to be undertaken. 


83, Vide: Narayana Upenisad, 5, 6, 7, 20. 
84 Principles of Tantra, Partl, pp 431-7. 
85, Sbeku and Shakia, p. 311, 
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The first step to be adopted before actually beginning the 
inner or subjective ‘node of worship is the purification of the 
elements tn the body of the aspirant (PAntasuddhi)88 This consists 
in imagining the earthy element of the body being absorbed 
into the subtle element characterised by smell (gandha-tanmátrd); 
which is to be merged in water, which in [te turn in 
the sudtle element characterised by taste (rasa-tanmdtra) and so 
on tll the body gets into the mind, that into life and that into 
matter Matter is to be absorbed in the Supreme Being. In 
the reverse order, a new body is gradually tmagined to be 
created, a body which is made up of pure saltoa, so as to be free 
from the impurities which arise on account of the rajas and 
tamas of matter, This new body then gets fit for worsbipping 
God. 


The human body, which is made up of matter, is regarded 
as impure. The ancient texts tend to depict the body 
as reprehensible.87 The question that would generally be 
raised in the context is as to how the perfect idol or diagran of 
God, sanctified by the utterance of mantras, can be toucned by 
the impure hand of man and offered worship There is no 
answer to this question 1n any ancient work except what is 
suggested in the Agamar, By this process of bhirta-Suddhi, an 
aspirant is made to imagine that he gets rid of his impure body 
and obtains a pure frame with which he could offer worship 
to God This at once sugg:s:s that the body which has become 
perfect and flawless through this mental process is fully quali. 
fied and competent to offer worship. Hence the Agamas have 
gone beyond the Vedas 1n suggesting that the human body is not 
so detestable as it is held to be. One should rather attach value 
and respect to the body which acquires the unique privilege in 


88 Vdcaspatya, pp 4686-7; Shakti and Shakta, pp 287-289; The 
World as Power pp 1852-3 Isanagivaqurudevapaddhat:, Part Ill 97 93. 
Mantras are co tained in the Subala Upanisad, Il. 


87, Vide, VP I 1 7-82a , VI. 7. 17-18. 
Bh. Vit. 2, 42; VII, 15. 41-46; XI. 8. 93; XI, 20. 18. 
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this life for handling the idol or diagram and offering worship to 
ft directly. 


After carrying out bAgtafuddhi, the aspirant should imagine 
that he offers worship to God within himself, passing through 
ell the stages of worship and using the materials which are also 
imagined to have been procured there for the purpose This 
mental worship enables the aspirant to feel happy that G.d 
witbin bim his been worshipped by him and helps him in 
preparing hims:if for the external mode of worship. 


Apart from collecting the widely used mateclals of worship 
auch as the vessels, bell and others, the Agamas insist on certain 
preliminaries to be gone through before the actual act of 
worship is begun. 


Among them, the mandala8 is a pictorial representation of 
the descent of the Supreme Reality on earth at the spot where 
God is tobe worshipped. Tnis tak-s the form of drawing 
certain figures on the ground. Toe figures generally take the 
form of a lotus with a specific number of petals. Each figure has 
particular spo's assigned for variou: deities with the chief deity 
taking its place in the centre. In gcu:ral, a mandala can be us. d 
for any deity, With en artistic background, the mandala is 
treated as the place to be worshipped. This is generally used 
on occasions when pavitréropaga, initiation aad other rites are 
undertaken, 


Tantra®9 plays a prominent part In the Agamas The word, 
* yantra* which is derived from the root ‘yam’ meaning ‘to 
restrain”, conveys the sense that the yantra is capable of sub- 
deing lust, anger and other i. purities which affect the self. Is 


88. The mandala is not a r:re plece of decorative imagery for a 
ritua) It furnishes a powerful aterial basis for the operation of subile 
forces within and without, Vid Studies in the Tantras and the Veca, 
pp. 63-73. 


BO. Shakli end Shakla, pp. 48 -4. 
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restrains the self from falling a victim to vice and fixes Its atten- 
tion on the deity. Generally, it takes the shape of a diagram drawn 
on paper, engraved on metals or cut on crystals and stones. Yantras 
vary ın design according to the deities they represent and whose 
mantras have their syllables written or carved there in specific 


places. The yantra is said to be the body of the deity which 16 
mantra itself, 


Vide: 
qe Weng gré ent Wawa fk | 
araar WAY araga NGATI o 
(Cited in S'abdakalpadruma, Pt. IV. p. 13.) 


While mandalas could be used for any deity, the yantra is 
conccried only with a particular deity All yantras have a 
common edging called bhūpura, which is a quadrangular figure 
with four doors on each side. These doors are intended to 
isolate the yantra from the outside world. The worshipper 
meditates upon God and arouses Him within himself. He then 
transfers Him to the yantra which becomes His body. The yantra 
is then no longer gross matter It becomes fit to be worshipped. 
This transference of God into the yantra is stated to be 
Prdnapratisthd,90 as the delty 1s infused with life there. 


The yantra becomes thus the concrete presence of the deity. 
The syllables of the mantra of the deity are still there, 
representing the deity. Meditation, repetition of the mantra 
and the act of worship are all done with reference to the pantra. 
Though concretized, the deity is not visualized in the yantra by 
all the aspirants. H-:nce this principle of the pantra is extended 
in 1ts application to the idol of God which represents Him in 
physical form, acceptable and attractive to the eyes and minds 
of the aspirants. The idol, made of stone, wood, minerals, of 
metals, does not have the syllables of the manire carved on it. 


90. Vide ; The Tentras: Studies in their Religion and Literature, p. 80. 
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Sometimes, however, the idol may be installed on a yantra 
specifically prepared for the purpose, 


JNydsa9! is a practice enjoined by the Agamas Sounds 
have particular deities. They are also located in the human 
body. The sound, presided over by a pirticulir deitv, must be 
identfied with the one present in the body, This ts tne by 
touching that pòrt of the body where it is located with the tip 
of a particular finger án the right hand and its palm This is 
called Nyda, While doing this, the mantra of the particular 
deity must be uttered. Thereby, the body of the asptrant is 
considered to get filled up with the life of the deity This 
Nyäsa ıs called mantranyasa, which mikes the aspirant acquire 
fitness to worship that deity. Tt is a mental process which 
removes the obstacles which lie in the path of offering worship 
to the deity When it is done on one hand with another, tt is 
called Fastanydsa or Karanyása, 


This is to he followed by doing it on the bodv, when it is 
called Ariganydea The latter is ssid to be of five kinds 92 the 
limbs on which nyd«a iw to be done being Apdaya, sikhā. diras, 
astra and kavaca. When this is to be done on the yantra and idol, 
thev are held to possess these limbs. The aspirant who 
spiritual zzs his body by .Vydsa, infuses the potency of the 
mantra into the idol on which he p'rforms Nydsa He must 
spiritualize the limbs of the idol and the interior of the idol 
also : the Nyasa is thus both ext raal (bakir) and int rnal (antas). 
Nyda is also done with a view to create a new potency in the 
idol. dt is of three kinds, sanhdranydsa, spgtinyaia and 
sthitinydsa.93 Nydsa is required lo be done on almost all 


81. Ibid p 80: Shakti and Shakta, pp 289-293. 
92  Vacaspstyn, p 4173. 


93 Saveral aspects of infusing potency with reference to the mantras 
ard 'ho parta of the noy wh re tita he dons, aaao having it in the 
reverse way, are do lt with n areat detal Vide SKS. Brahma IX. 12-09. 
Gl, Isenadsvagurudevapaddhal, Part il. pp. 58-60. 
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occasions aad whenever a fiesh act of worship is to be 
undertaken, 94 


In every part of ths act of worship, mudr499 is required to 
be displayed by the aspirant, Mafrd is asymoolic handpose with 
the fi gers assumiig particu'ar pontos Tas plays a very 
important role along with nyasa in acts of worship B v 
a symbol, 1 is 1itende to convey a fe ling about or refer to a 


situation ora Condition in which the person adopung it ts 
placed, 


Writing which includes painting gestures which convey the 
intention of those who display them and articulate spe-ch have 
been, from a very ancient period of humin histo y, the meins 
which men have adopted for communicating with one another. 
Among these, speech in the form of ar'iculate expression '$ most 
widely usd, while writing com $nix in importa ice G s'ures, 
unaccomp nied by words, do convey sense. Y.t, sp ch is 
seldon uniccompanted by gestur.s ia the form of move nents of 
head and hands with fingers and changes in facial exo ession 
which include those of eyes and lips Quie often, t ese 
phys:cal movements give streng h to speech 


U is therefore nitural that both in practical life and in 
artistic presenta ions such as d ince, the poses with the phy 1 al 
lambs should play a dominant role, The same principle is appli- 
cible to the emp'oym nt of mudrés in worship. Varada, abhiya- 
hasta, oydkthyàmudrd and o.h.i kunds of mudrds are found 1» be 
shown by icons and painted and scu!ptur d figures, adding much 
to their communicative eff ctiveness Similar!'y, the aspirant ts 
enjoined to employ the mudras, while performing worship. 


94, Invariably, this ıs to be done on the body of the pupil by the 
preceptor durung di<sa When it 13 done fsom head to foot, it 1s sy .tinydsa ; 
from navel to heart, it 19 sthitinyasa, and from foot te head, it is 
sanharonyasa 

Cf Saust@rarataimzla, p. 737 where the Viyaviyasamiuld 1a cited 


95 Sh+kt: and Shakta, pp. 286-7, 
ASY--5 
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The word, “mudra *,98 is lerived from the root, ‘mud’, 
meaning ' to rej'ice ', and the root ‘rā’ mening ‘to give’. 
The word thin is taken to mean ‘giving dilight? «vd ndy to 
the deity before whom this is disp'ayed To emp! «iz that the 
display of mudra is obligatory, attempts have heen mide to 
explain the connotation of this word Tw purpo- 97 ire indie 
Caied through this c nnotation One is t at wh t s undest = 
ble could be dispelled by this display Sins got rime ved, 
defects disappear and malicious. spirits are cleared away, 
smooth. ning the pi h of worship for t e sprints T sad 
purpose is that the desire» of the aspirants get fulfil: d lirough 
this display 98 


Mudrás are numerous, as several feclings and situs n ns E. ve 
to be represented Some t xis o' ih. Aout av a th 99 
which describes how th: several mudrds are to bet m d and 
displayed, They have to be displayed in iccorda c. ^: b the 
mantras that are recited. 


JU Vide 
c 
Hil cor arora arora aR TNA 
FasuemicTenipruwnui ZMA JAFA | 
Pra, aWc.hprdaya, p. 88, Sors LII 82, Sabaakaloscdrurna MI p 745 
Ci  Mahefvar : apda's co..mentary or M karth,n dñjara, p 131 


GT, Is XXIV 2, Pars, XIV.1; Pas. IV. 22. I$aànaidivagurudeva- 
paseddhati, I pp. 12-74, 


?P Vide 


e e 
wearable menat AARNA AY | 
Sabdakulpadruma, II p. 745, Suprabhedsgama, 1X 


The mudrā is also explamed as offaring resoieing to the self throuah 
the body, Itisaleo said te affo d rehef for the self from adverse planetary 
influ rces and to destroy sms Tre former 1, in ira d E y tl: € ru 
and the latter by dra. Vide.—Tsatrasira cited on p 7 9 of the S ms uld- 
ratnamala 


Saralitdaka, XXII 
Cf Smrticandrika, |. pp, 146-148. 


80 SKS Ku N; iS XXIV. JS VIN, Pars XIV; Ps IV 22, 
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Worshipping the deity invotves sixteen kinds of ceremonial 
priciic.s (upacdra) 100 which are Avdhana, S hapana, San*idhána, 
Sinnivodhana, Avagunthana, Dhenumudrd Arghya, Padya, Acama- 
niya Puspadàána, Dhiipa, D.pa, Nawedya, Pà:iya Fapaamarpana 
and Ardirtka, Sometimes, the first ten alone are take» up for 
enumeration, All these are classificd according to the five 
elements out of which they could have sprung. 


On occasions, the idol or pantra is to be given a ceremonlal 
bath, the preparations for which are to be made on an e borate 
scale There are varieties of the bath 101 Minute detai's are 
giv.p for selectirg he right type of flow rs'02 and of plucking 
thm The prepared food to be offered to the deity as 
called hives 103 The nature of the grains and o her ingr die 'ts 
ofthe p epaiation is dealt with according to the quanti y 
required for the off.ring 


Tis Agama texts generally have the words, ‘éintra’, “same 
hia. and other: atthe end of their nam s Mrgendri mhita, 
M li .imj yatantra Laksnitantra, ete, Tiis shows that th Agama 
t.x scume into being after the Vedic traditions b.came -~ abi- 
iz d, and also that they are all based on the Vedi exis, 
However, these details do not belong exclusively to a^y one 
creed orr | gion Apart from Hinduism, the Buddhist religion 
too had tdntrika aspects 


A diffi ulty arises, in the absence of acceptable evidence, in 
settling the 1dentity of some of these concepts. Ev.r since 
foreign scholars began handling Indolegical sub) cts, particularly 
Hiodu traditions, their tendency has been to deny outright 


KO Shakti and Shakta, p 233. 


101 VK p 416, SA Lif Narayana:  Tantrasamuccaya, Part II 
pp 375 442 Suprabhedagama, XV, 


102 $éradatilaka, p 157. 


103 SKS. Siwa, V Cf. Aghorativa: Devipratisthavidhi, p. 2C0. 
Appayyauikgta ; Sivercanacundrika, pp. 61-89, Suprabhedagama, X, XVII, 
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Indigenous origin toany concep! that has been outstanding in its 
exce'l.nce or altrictiven ss, Brac tre G Kk tradition or 
Buddhistic development; hav b en cited as hiveg served is 
the founJat ons for or ay hivinginspr d the H du zo cepts to 
growaid develop, [This could b. conced d, hid th re b.en 
avinlable any evid nce ofa d cisiv* na ure in favour of such 
views, How ver, suh evid necis yot tob fourd out O., hi 
ot' er hand, whi w ris avilable to the contrary ts summa i y 
dismiss d as of no ceo,equiacs To r.fore, the ju suon of 
Greek influence 15 yet to 5e settled on surer grounds. 


As regarde the Bid Pest inflienze, what dev lop è c n'u- 
ries after the Bu ldha’s d mise his been attrisuted to hs preavh- 
ings which are yet not aviilab'e in the form of sp c fi books 
If the Buddha had avt pr ached gainst h: Vedic tridi 108, then 
no concept could be auributed to hin as exclusively 3udldhistic, 
I he had preaches against Brahminisn (a trm corned by the 
Western Ornientalists with ài view to create mu'ual distrust and 
lack of r.sp ct among the Indian communities and ihercry to 
decry the indigenous charic«r of Hindu rel gio), he. the 
fdntrie practice. w' ich sprang «mong th: Bu td risty of lac r days, 
could on y be exotic to Buddhism They must hive bein saken 
by the Buddhists from others, 


It is also suggested thit the original inhisitin's of Indi, 
who hid no progressive an! civIz d ao ions of hf. sheu'd 
hav been fo'l wing ‘hese practe s T: found sof Tant ictm 
siw in th m much thi was needid o itspire the creat on. «f 
a new cult. The Vedic source for the tie of the Agavas 's thus 
sought to be denied 


This theory requires critical consideration. [t pr -supp 8$ 8 
tbat enligtencd men came from outsife to Idia where there 
were already the natives who were inferior to them in all res- 
pects, This preesupprsition is bised on tgnorince ard pre- 
judice. No society has ever co.sisted of momb.rs having he 
same standards of culture, education and other equipment. 
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This must apply also to the people who lived in ancient India. 
This society did not certainly migrate into India from without 
Prazti.es of the people should have varied, and the different 
practices could have reacted on one another C itur of 
tiem might have been taken up by a section which did not have 
uh: m b fore. These practices have been there evcr since the 
enlightened section of people had their own way of religious 
ard secu'ar life fully orginiz.d. The foreign or tribai origin. of 
the Agamas does not therefore merit acceptance Th- sources 
for the Agamas must therefore be admitted to hive ben vised 
but Indian, nermitung the votari.s of the various cul s to dtaw 
out whatever they required, Besides mutual iafluence, exotic 
impact cannot be totally denied, 


The Himaltyan regions 104 where Kai'asa is situated, are 
said to have b.en the home of the Sawa Agamas Some 
think 105 that it 15 from Bengal the Agamas spread to A-sam, 
Nepal, Tibet and China. — Assam 106. is the nital home 
according to som. others It. would be prudent to avori taking 
sid_s on his problem, u til evidence becom s available, That 
the /dstric pricuc s Live bein largely prevalent in Certain 
ar as cannot h lp in determining their orig nil home The 
ex ent oi. forsten inl a. nce cannot also be decid d, even if it 
were to b: prov.d that there was such influ nce on the 
development of the Azzmas, for the Indiin. tradition. d pts 
what is borrow d from others so as to be in harm» y wih is 
character, Tne result has been the loss of individual ty of the 
burrowed features, when there are any. 


The date of the Agamas poses another preoem The 
evidence will have to be found in works, both Vedic ind Agami, 
Tne system of the Tgamas must have taken its rise in the rem te 
past and uidergone development gradually and not at any 


104 The Tantras* Studies in thelr Religion and Philosophy, p 6. 
103 Winternrz: Indian Literature, I. p 592, fn. 4. 
100. ibid. 
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uniform pice Long after its full development, the system 
would be recorded in works. The concept of. sor upping the 
deity in a con rete form co ild have been evoived ven wh. n the 
matra portions were acsommodaied to form sections of Vedic 
ritual in the Yajeveda, S@maveda and thi Bráhmasnas It as 
absutd to believe ihat those who had a y.arning to stvual Ze 
God wanted and waited for centuri-s to at niss the e d of the 
er. Fthe Vidic ritu Is and the production of Vid €. it rature. 
Ta gime cons pe nat have bren developing alo: sid the 
ritualistic literature, bat certainly a long tine after the mani as 
became powerful ia ans ig the hands of ti: siges to invoke the 
pr sence of the gods. 


Siges hke Atri, Káfcaps, Maiti, Markigleya, Siunika, 
San: kundra and oh rs were aL tat nitely conn ected wih the 
dev lopment of the Vedic ritual and the philosoph cal disci- 
pliics Their nim s are also associated. with the concepts of 
th. Agomic tradition and with sone works on the Agamas An 
anci.nt date even for the evolution of thes: concep s is not 
acc ptib!e to the Ovientihs s who have pronouidc d predil c- 
uoni for placing thes ata very late date, tavi g the earlier 
periods t» b: marked by mental stagnation and lk of inspira- 
Won Bat the Kalpasütras 101. refer o a few important sag s 
associated with so ne of the Agamic concepts. 


lt is said that the Agami» must have risen after the V. dic 
period, but this does not make clear even the proba^ie date, 
In th $ contex’, it is necessary to understand «hat the :xpr s- 
ston, * Vedic pertol’, means. Fas Ortenta'is's d v.de Skrt 
likersture into Vedic, epic and classical periods, Tne epic 
period is said to have begun after the close of the period of the 


107 Bhavatrata's commo-iary on Jumin’s Srautasitra mentions 
Saad lya, ip 224, Biudniyana’s Srautosütra m-ttion. Ari, 18 48 and 
Bnrgu 2 16, Jpurambiiraatavura rf rs to Bhu, 255 069, 
A ip: j2vi, 24, 8-0, K-piijila, ZU 149, Xoyaps 13 15, and Bhara Ovaya, 
24, 6, 18 and 1. 3-10. 
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Vedas which include the Samhitas, Brahmanas, Aranyakas and 
Upantsads and also the Vedaagas. The classical period commen- 
ced after the epics were composed Those who are guided by 
this opinion of the Orie ntalists, forget that Vedic texts contain 
narratives, episod.s and other eplc-hke formations 18 Lik > 
wise, the language and contents of the epics have much of ih. 
classical features. So, itis to be realized that these periods 
overlap one another 


The Vedas continue to be recited down to the present day. 
The rituals are still performed, though aot on such a large 
scə} as in the distant past. The Vedic passages hiv- been 
analys d, interpreted and expounded by eminent au *orities 
|! kc Yà ka, Skandasvamtn, Sayana, Bhattabhaskara and others, 
al! uf whom did not live in. the so called Vedic period The 
spirit of the Vedas 15 still glowing, and this 1tself 13 a mark of 
the V.d.c atmosph-re which prevails even today. Ka 1dàsa 19 
suppos.d by modern scholars to have lived at some time De- 
iween the ist century BC and Sth century A D., and ʻo him 
ges the eresit forth. composition of the following gleka 199 In 
a Vidic metre He did not certainly live in the Vedic period, 


adr aff aita: guiar: 
ataza: ureaerediorz ut: | 
aqna gita gana 
Yarareat aga: traag d 
Abhymnanasákunteja, IV. 7 


108 For m=ntion of akhyana, see $Br. | 3.4. 8 2 , Asvelayana 4rauta 
Sūtra, X 6, for 'purána', see $Br. 1. 8.6.8; Chand, Up. il 4 1,2, 
VIL 1 2,4, Wd 


109 Thi, 4o!a15 composed in an admixtare of two kinds of Tristubh] 
namely Vatorm and Sàlins. 
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The arcd form is stated to have been intr>duc d hy th: 
sages for worship at the beginning of the Tretdyuga 110 


Vide ;-— 
We saa wan qty TENG 4 
üUrg qum TATANAN cr 
AETIA fg gaT marara TAAT n 
ear aat taal Gomagiaraat TI 
Rarfey qtral ferra TATA: PAT h 


aaisaiat sit Raz rg ATIT | 
sraa seca ag queam 5 
(Bh VII 14. 39b-40,) 


The Ram yana refers to the temple of Vgnu by the word, 
‘ay tana ll. ani hs» ahod-s of gs ds thro gh the words ‘dend- 
gorah? and 'athdaa" 113. T es» coutd b^ taken to refer to 
p rticular places where shrines were built for the worsh p of 
deities. It is not the holy fir:-pit (honakugd1) of the ritualists 
where the offerings were mad for *he deities, However, there 
is no mention f the idol or any symbol in these cise, Any- 
way, a specific structure (agarr) wis eracted to worship the 
d -ity (deca). The word, “sihana”, in anoth:r passage,114 should 
also point to the same structures. 


Tie Vigaupurtga WS contains unmistak thle evidence to the 
eyüha doctrine of the Pajicardtra The Mahabharata refers to 


WG Arc: 1« mentioned as one uf tne seven piares where worship 
cula he ofer d Vide -Rjvedhins Ml 29 2, Bh X! 27 9 Eight kinds 
of images are enumerated: Ibid , XI 27 12. 


Ml. R16 4 
113 Ibid 11 71.40, VIL 3t 13. 
113 bri M 12 17-21. 


114 Thid Fo-ad tavledtreatment, see ' Ri nu; aus and Temples’ in 


BBRAS, XXIII, p. 242. 
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idols in temples 116 and to the Pafiaratra doc'rines 117 Ths 
Harivarisall8 refers to the temple of Indrani where the goddess 
was worshipped by Rukmini The Bhazavata refers to the vyüha 
doctrine of the Pafcargtra, 119. the arcā form,120 worship, 
temples 12! and tanirik initiation 122. Many Purdnas contain 
glorification of the holy places where temples are described 123 


All this evidence could net be summarily dismissed as 
baseless The glortfication of the holy places could have been 
included in the Puranas at different periods, but long before 
such accounts were composed, the temples should have been in 
existence, though not in their present form The Bhdgavata 
refers to come holy places like the river Ganga, Kuruksetra, 
Nim ávand others In the same context, the places where the 
1d 31s of V snu are enshrined are glorified and shown as sp-cially 
suitable for worship 124 


A pàssage cited abov» from the Ramayana mentions also the 
names of deittes other than Visnu, indicating. that they also 


115 VP. V 18 58 

116 Vide 
zaqar gaar aa ataha a SAT a | 
daha fat rel. feqafia qraba a a 


Mbh VI 2 26 
117 Mbh XII 342-359 


118 Harivamisa, Il 59 33, 34 

119 Bh X 16 45, X 40 21 

120 Ibid X 53 44-50, X 84 1) 

121 Ibid X 53 39-49, X.79 12-15 

122 Ibid XI 4 47-55, XI 11 37, XL2T 


123 The Vamana, Skanda Markandeya, Varaha, Brahma and Padma 
Puranas glorify Tirumalai the Saura glonfies temples of Siva, the 
Brahmanda treats of Kafici and Ahobila, the Skanda glorifies Badarik&érama 
andsoon A reference may be made hereto TA (X 43-47) which deals 
with the worship of Sivahaga 


124. Bh. X 79 
asv—6 
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received worship in particular places. The passage |n the 
Mahabharata makes a general reference to the gods, which shows 
that deities other than Vignu had their idols in temples for 
worship. The Purdnas contain references to the temples of 
these gods All this indicates that idol worship, as enjoined in 
the Agamas, must have been very ancient The structures to 
house these deities could have sprung up later, of which alone 
the Purdnas have references and descriptions, 


It must not be surprismg, if references in the Ramdyana 
to the various spots in bermitages for many deities should turn 
out to be Agamic without any tinge of the use of 
yantras and t@nirtka mantras. The zyuha doctrine of the Partcarátra 
refers to the names of Krsna and the members of His family. 
This may be a later addition made ai the end of the Dogparayuga. 
Or, those names, which should have been in vogue long before 
that period, could have been given to the members in the family 
of Krspa, just like the name‘ Vasudeva” Anyway, the Mahd- 
bharata which must have taken a specific shape by 3000 B C 125 
shou!d justify this date as the lowermost limit for the 
prevalence of the Agamic doctrines 


128, V. Varadachari: 


HITA TAKI afd, dium 


IV. 1-14, 


CHAPTER II 


VALIDITY OF THE * AGAMAS' 


The authenticity of the Agamas has been questioned from 
about the beginning of the Christian. era. There was objection 
to their validity 1n a general way and also to that of partícular 
kinds of Agamas The whole objection is based only on one 
point, namely, worship of God. 


These «ho raíse this objection, rest their arguments on 
the supposed non-Vedic character of the Agamas The word 
* non-Vedic? means that which 1s not Vedic, not based on what 
the Vedas siand for By ‘Vedic’ the Vedas and the Vedaggas 
are meant These are concerned with the performance of the 
rituals enjoined in the Kalpasiiras in accordance with the 
procedures recommended therein on the basis of the Brahmanas, 
They do not uphold the exclusive worship of any single deity. 
On the other hand, the rituals have different deities to be 
worshipped according to the nature of the rites It is sacri- 
legious to offer worship to a deity in any ritual in which he [s not 
to receive worship, 1n the place of another who 1s to receive it 
The Agamas which recommend strongly the worship of 
paruculir d-ities in an exclusive manner, go against the Vedic 
concept of deries Again, the Agamas miss the Vedic concept 
of God Idol worship marks the Agamic mode of adoring God 
The Vedas nowhere refer to the distinct concrete form of God, 
nor do they speak of adoring that form God is transcendental 
and also immanent, and so could not be comprehended by any 
one as having a finitized form, There ts nothing in the world 
which can represent God, for whatever exists is nelther tran- 
scendental, nor subtle enough to be immanent. Hence it 1s a 
sacrilege to conceive the idol or any other form as God 
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Secondly, in order to get qualified for performing the 
worship in the sacred fire, one must have investiture with the 
sacred thread (upanuyana). And offering worship in the fire is 
the only mode of worship according to Vedic religion. The 
members of the first three castes alone are eligible to have 
upanayana Contrary to this practice, the Agamas have allowed 
the dūdas ana women also to take pait in offering worship to 
the deity. Tre qua'ificizion for this is initiatton (diksa) This 
is necessary fer l! and ^scomes the second qu vification for the 
twice-born. Tnere is no second initiation or special diÀgd 
sanctioned by «he Vedas, and so the Agamas heve no validity as 
regards tbe worship of God. 


Thirdly, the Agamas prescribe tantrika mantras for adoption in 
worship, so that they can be used by all, irrespective of their 
having had upanayana. This is criticised as an  anti-V«dic 
practice that proves the Agamas to be invalid. 


Fourthly, the ceremony of installation (Pratzstha) of an idol 
or any figure is unwarranted according to the Vedic rules of the 
rituals. There is invocation (avdhana) and dismissal (visarjana) 
for a deity in Vedic ritual, The same cannot become applicable 
to idols in which the deities are ever present after installation. 
To add to non-Vedic practices, the Agamas prescribe the 
performance of such things as mudra and nydsa as part of the act 
of worship. Thes: too have no Vedic si c'ion and, besides, are 
meaningless. 


Fifthly and lastly, the Agamas enjoin the practice of certain 
cruel rites such as marana uccatana, vasikarana, akarsana — $ünti- 
karma, paustikakarma, viducgana and oth rs. Tisu are calcu ated 
and intended to do harm to others, A system which does not 
promote justice and good deeds and encourages, by enjoining, 
such acts as corrupt the mind of the pcrformers, does not 
deserve to be followed, There are also other detestable 
practices such as drinking wine, eating flesh, taking fish, 
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gestures and sexual intercourse Five important detestable 
practices are set out below: 


WB aed ate var weal ger Agata a | 
qaaa oth Wf faala | 
sain tf tarara goad | 

Guptasd dhanetantra, VII, 


It ıs also argued that the origin of the Agamas ds to be 
solely traced to the practices of primitive tribes, Those 
who base their ritaals on Vedic authority, would not accept 
the Agamas as valid, not to speak of followimg the practices 
lud down iw them. The life of the primitives Is not 
coverned by law or custom, nor based on ethical standards, 
Head-hunting vindictive pursuits and gruesome practices 
charecterize the life of primitive peoples The Agamas, it is 
asserted, took their rise among them or at least arose under the 
3 rong v fluence of their practices and so cannot be held as valid. 


Th: »bjsci;ons noted above lose ground, when it is 
rem mbered that the Agamas are very near the Vedas, rather 
bas | on the Vedas They cite the Vedas for authority and so 
cannot he treated as non-Vedic or anti-Vedic What is. treated 
in the Vedas need not be treated in other texts New concepts 
und theories could have been evolved as a result of Vedic influ- 
ence, aad they do not, on that account, become non-Vedic. 
Ihe whole of the Veda, the Smrt: texts, the conduct of those 
who know the Vedas, the conduct of the good and the satisfac- 
tion of the self become the sources of dharma,126 All these 
cannot be declared to be invalid, because they are not treated 
or mentioned tn the Vedat, The Mimamsa@ school seeks to 
defend the Vedic authority for certain practices which do not 
have direct Vedic sunctlon, but are dealt with only in the Smrti 


128 MS 116 
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texts, In such cases, the source of these practices is Inferred to 
be some passage of the Vedas 127 


Similarly, the monotheism of the Agamas is a concept derlved 
from Vedlc sources The Aitareya Brahmana makes an emphatic 
statement that, among gods, Agni is the lowest and Visnu 
the highest.128 It is evident from this that Visnu, being at the 
head of the divine beings, must have been held then as not only 
the Supreme Deity but also as one who is preferred to others for 
worship, This concept was developed in the Agamas which 
is a proof to show that they are not non-Vedic For the same 
reason, [Idol worship, as enjoined in the Agamas, needs to he 
treated as a religious act which is a logica! extension of the 
monotheistic tendency. This 1s enough to concede that idol 
worship ts not non-Vedic According to the Varivasydrahasya, 
the Agamas are Smpit texts and are to be treated as supplements 
to the Üfanisads.129 


Secondly, it is true that the Agamas enjoin a special initia- 
tion (dikgd-vigesa) as conferring a qualification for performing 
worship. It becomes an addicional qualification for those who 
have upanayana, Such specific initiation is not non-Vedic, but 
is a Vedic practice, as it is enjoined also for performing certain 
sacrifices, Here the agent who 1s already qualified to perform 
the ritual by virtue of having had upanayana, 13 required to 
undergo a special initiation.190 Thus the special initiation is 
rot confined to the Agamas alone. 


191. Mimdmsa-sttras 1.3. Vide: Tantravarttika on 1 3 2 


128. Vide: 
wg taranan Yaar frg: qaga aaj 
sear War A Br. 1.1.1. 


129. Varivasyürahasya, £1 8. Cf. Madhusudanasarasvati: Prasthuna- 
bheda. p. 16 

130. Mimdimsd-sutras, X. 6. 8T; X.8.12, £XI.2,89, Al. 4. 20, al 
KU, 1. 28. Cf. Pus. IV 1, 9, 10. 


VALIDILY OF THE AGAMAB 47 


Thirdly, although the study of the Vedas is prohibited for 
Siidras, there are some references which uphold thelr 
participation in the performance of sacrifices The following 
passage occurs 1n the Apastamba Srautasitras (1 19 9) — 


Tiada ane, casaqzrarefa traer, 
lemara quem, Arganda ages | 


Here the Sidra is describ:d as one preparing the havis or 
offering it in the same way as the members of the other three 
castes, though the verb differs in calling the offerer of oblation 
from each caste The hunter and architect are known to have 
been allowed 10 perform the sacrifice 131 The wheelwright 19 
asked to ignite the holy fires 132 These persons are lower than 
th: Südras in the social scale,133 but they are permitted to take 


131 fage TRAA | 
(Katyayana Srautasatra XXII 11. 11) 


= The wheelwright 1s permitted to have upanayana in the rainy season? 
(Apastamba Šrauta-sītra, V 3 18) 


rrr RTT aag Ra zatqoarat a farsa | 


(Satyssadha Srauta-sitra, III 1) 
Vide 


errifa: Faedah, | 
fea | 
(Mimamsa-sutras, VI 1 51,82) 
132. qaqa sitarea | 


The agni to be used here must be of the laukika kind (Bhattadipike 
on ibid ) 


agai QUE wm Aada, uan fanaearfa au i 
aratfoxraraiqtatqar faat ada fermo ferat 


daar Fate | 


(Jaiminiya-nyayamala on ibid.) 
133 Vide 


aurai afrargeast af | 
arah aearzeqar mieu d 

Yajnavalkya-smyti, I, 95 
nAn ferai qp TIRT: TATI | 


eqrat i 
fava: ageratat a arema equ en 
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an active part in the performance of tbe ritual. In order to make 
them get fully qualified on particular occasions, they areallowed 
to study and repeat the particular mantras when these rites are 
to be performed Tne same principle must apply to the Südras 
and women for performing worship The Agamas do not permit 
them to utter the Vedic mantras, but have evolved new mantras 
on the model of the Vedic ones These are tdntrska mantras, 
which no: only thes» who are not qualified for Vedic study, 
but also others are asked to unlise, Tne Vedic mantras also have 
to be used by the twic:-born. The tanirika mantras are created 
for use in certain practices which do not have Vedic mantras 
Thus the Agam: are more liberal in allowing the act of initiation 
(diksd) to all, and this answers the second objection Provi- 
sion in the form of tdnirtha mantras which is thus made, silences 
the third objection. 


Fourthly, the objection may be made to stand on the 
strength of a passage which declares that worship in the fire is 
for the Brabmins, that in the heart for those who could perform 
yoga, that 1n the idol for the unlearned and that 1n all these three 
for those who view the world impartially 134 This may be 
admitted, but a comment is required bere Absence of the 
spirit of devotion which characterizes the cuiture of the Vedas, 
need not actuilly mean rej-ction of the idol Even those whose 
outlook tn life 15 characterized by detachment require a con- 
crete form for worship. The question of the aspirant being 
unlearned or otherwise 15 immaterial Worship of the idol 18 
discussed in the Agamas and recommended by great siges lik. 
Sanatkumara, Bharadvaja, Atri, Kasyapa and others who were 
the staunch followers of the Vedas They could not be regarded 
as wanting 1n wisdom in preaching idol worship to various audi- 
ences who were also, like them, following the practices laid 


134. Vide 


ava) Refa Rista gfa fewer ARa | 
saa eqaqurat aan enam d 
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down ın Vedic texts. Idol worship, which the Agamas recom- 
mend, should be looked upon as deriving its authority from the 
Vedic practices themselves, though the Vedic texts may not 
make a direct recommendation to that effect The Agamas 
enjoin also worship of gods in fire and meditation through yoga 
and, as such, could not be taken to go against Vedic authority, 


Any figure made out of any material cannot receive 
worship The presence of the deity will have to be infused into 
the idol, for which purpose Vedic mantras are primarily 
employed This ritual cannot be called non-Vedic For the 
purpose of ensuring the installation of the immanent God ın the 
idol or yantra, pratisthd ıs required to be done Mantra, nyàsa, 
bhittasuddht and mudra are quite necessary to offer worship to 
God who has taken His abode in a finitized form 


Mantras are classified into bia, pinda, samad and ndda. 
This has full relevance to practical utility, as they require to be 
changed according to the deity whose adoration 1s to be under- 
taken. This 1s not meddling with Vedic mantras. A change in 
mantra involves the introduction of alterations in the case- 
suffixes, number and other parts of the words occurring 1n the 
Vedas, so as to suit those maniras for application In the 
particular contexts, This is sanctioned in the Mimamsa, 


Vide: 
srrerevra TAAT AT AA creda: | 
s: ATM fasa SEMATA: od 
(Jaiminiya-nydyamala, IK, 1. 1). 


Such a change has the sanction of the grammarians also. 
Vide: 
TENG TAG AAN: sse d 


(Katyayana’s Vdrttika, cited by Patañjall In the Paspasahnika 
of his Mahabhdsya,) 
ASV—7 
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A change in the Vatdska mantra is permitted on this 
principle. For instance, the passage, * Agnaye justam nirvapami ' 
which 1s to be used while offering cooked cakes to Agni (dgneya 
caru) must change Into * Suryaya justam nirzapami ' when the cake 
1$ to be offered to the sun 1385. Such a change ıs necessitated, 
even according to Vedic texts, as the deities to whom the offer- 
ings are to be made are many and mantras are not available for 
each offering to be made to each one of those deities Though 
each deity has a mantra:36 it ıs required to be changed accord- 
Ing as the occasion. demands Though the Agamas intend to 
enjoin the exclusive worship of a particular deity, other deities 
are not fully dropped out from the purview of the ritual or 
worship. These deiti:s form part of the retinue of the principal 
deity Hence mantras are required to worship them, Thus 
tantrika mantras arose on the foundation of the Vasdiha mantras 
On thir account, they do not lose their validity 137 


The syllables or letters in a Vaidika mantra have a deity 
presiding over each of them 138 Similarly, each letter in the 
alphebetrcal system hasa deny The word, ‘ bijakgara? means 
the foundational part of a mantra. This ts not peculiar to the 
Agamas alone The Vedic texts contain many of them,139 from 
which the Agamas have developed their own list 140 The sylla- 
ble Ain: is used in the Vedic texts.141 So a further development 


138 Jarminsya-nyayamila, Il 1 9 
138 RV III ea 10. 


131. Vide. 
afta girar ahi arat Sta | 
(Kulluka on MS Il 1) 
138. Ar. 36, 5 5 


138. Ibid, VIL. 3.6; Gopatha Bráhmama, X, 1 24, 
Aitareya Aranyaka. VII 8, Chand, Up. 1.1 1, 
Asvalayana Grhrvasitra, IV 8 34. 


140 Pranaya, hrim, trim, aim, klim and othersare bijdk;aras, 
HMI ABr.1.12. Cf. Chand, Up. Il, 13.]. 
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of such syllabic sounds must be taken as indicative of the 
pro-Vedic character of the Agamas. 


Similarly, nyàása 1s a practice which may be traced to Vedic 
texts 142 Karanydsa and argulinyása form part of many of the 
daily religlous practices like the adoration of samdhya@. Either 
the nydsa must be traced to a Vedic source to defend this daily 


practice or practices of samdhyd must be traced to Agamic 
sources 


The drawing of mandalas and the worship of yantras could 
also he traced to Vedic sources 143 Likewise, mud:a which 18 


gesture conveying one’s intentions, is traceable to the S'atapatha- 
brahmana 144 


Lastly, the Agamas are condemned for enjoining cruel 
practices [tis true that they do so They do not stop there. 
They recommend the slaying of the enemy The Vedas also are 
not free from rituals for such purposes 145 If such practices 
arc claimed to be not cruel on the ground that they are enjoined 
by the Vedas, 1t 1$ not possible to justify the expiatory rites 146 
(prayasestta) which are to be performed to get freed from their 
evil results The Vedas also recommend certain practices for 
malevolent sorcery (abhtcara),147  slayingld8 and enchanting 


142 4&Br VIL 5 219, Aitareya dranyaka, Il 2 1 2, W 25 2 


148 $8r 1118, VI116, XI 71, Kaugikasutra LXXVI 21, 
The louislike drawings of cakras are described in AV X 2 32,34. 


144 Vide  $Br Il 1 3 25 
145, $Br I1 9 1,7, V 54,1, M7 2.3 Cf RV, X 1211 
148. Apastamba Dharmesitras, I 9 26, 2T, 
147 SY 7 3, Vide 
wz va Rari aed ez xh ara: Kef | 
TA IV 27. 
148, RV, VII, 104, X 148. 
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others.149 The Vedas also are not free from sensual prac- 
tices,150 Since many of these practices are traceable to the 
Vedic texts and the rest. could be explained as having arisen 
under the influence of the Vedic rituals, there is no need to 
look to primitive society as the source for all these practices, 


The authority of the Agamas is strongiy upheid by Jayanta- 
bhatta, who flourished under King Saükaravarman of Kashmir 
(883-902 A.D) He is the author of the WNydyamafijari, a 
treatise on the Nyaya system and the Agamüdarnbara, an alle- 
gorícal play. in the former, he divides Agamas Into two kinds, 
one opposed to Vedas and the other not opposed to them, The 
Agamas of the Buddhists and others are opposed to the Vedas and 
so are invalid. Others are not opposed to the Vedas, but enjoin 
practices wbich are subsituled for the Vedic practices. Being 
an exponent of the Nyaya system which believes Vedas to be the 
composition of God, the author admits the Agamas as valid, as 
they are also the compositions of God. People who have been 
following ways of hfe based on Vedic authority, also follow 
Agamic practices. That these practices are opposed to Vedic 
practices is not a streng ground for rejecting the authority of the 
Agamas, The scheme o* the pram@nas and the aim in life 
(purusartha) to be attained are common to all the Agamas and, 
as such, their validity does not suffer because of the mutual 
references contradicting each other's practices. If injury 
(hims@) is enjoined in the Agamas, the same is found in the 
Vedas also, and so boih are equally valid. All Agamas are based 
on the Vedas. It 1s possible to trace, through inference, the 
authority for certain practices which are not based on Vedic 
and Agamic sources,151 


149, TBr. Il, 3. 1. 10. 


150. Cf. Vamadevya upasana in Chand, Up. II, 13, 1. 2, 
Cf. Aitareya Aranyaka, II, 3, 7.3 


151, Nyayamazijar;, pp. 635-645, 
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The Agama@dambara {sa play in four acts presenting some 
schools of thought which prevailed in Kashmir during the 9th 
century The opinions of the various schools, both dsttka and 
ndsttka, ate presented by their adherents Jayanta’s attitude 
towards them ts oneof tolerance There were the Saivaand 
Vaisnava schools also, The author and his patron are shown as 
taking action against those sects or Agamas which carried out or 
enjoined corrupt practices like those of the Nilambaras, 
Bauddhas, Jainas and the extreme Saivas The Saivas who were 
following desirable practices and the Vaisnavas who adopted 
the Pdjicaratra way of life are declared to be leading virtuous 
lives, though they favoured Agamic authority, ignoring the 
direct dictates of the Vedas The traditions of these schools 
which, following the Agames, have been  uninterruptedly 
continuing, were adopted by the enlightened people, and so 
the A gamas are declared as authoritative V hichever deity the 
Agamas glorify, tney are valid, since they are the compositions 
ofa divine being The sorit of tolcrance breathes [n the 
following sloka which declares that mary could be the courses of 
apnioaches to aitain Realt y 


Vide 
TATAHAN IARTA ASNT: | 
ana a gafa avafea fuedt sare sa AGANTI: il 


The analogy cf miny door-w.ys loading to the interior of a 
mansion ts suggested in another Starz: 


TAGATAT aaa guia: gt TARA wee ars 

grtratarta (amla faa adad arf qaeratsie 1 

That the Agamas do not contradict one another 1s stated in: 
qaz gex ufa a amarai fattfaar waa | 
aliggad fg ud: Raed gerha wan 1152 


152 Referto ‘A New Play of the 10th Century, the Agamadambara 
of Bhatta Jayanta of Kashmir ', printed in the Samskría Ranga Annual Ill 


54 AGAMAS AND SOUTH INDIAN VAISNAVISM 


On the other hand, the Kurma Purdnal53 condemns several 
religious schools for their practices, Kdpala, Nālula Vàma, 
Bhatrava, Pirus, Pu$cuna Püicarüira and Püsupata are men- 
tioned in this cnoaneciion Dt is true thit some of these schools 
were adopting reprehensib'e and disgusting practices The 
question of their going against Vedic authority is not the main 
concern, As Tayanta pointed out, they were objectionable to 
good taste. The pra.Uuc^s enjoined hy the Sawa and Vaisnava 
Agamas were fi^: from them. They were perhaps included in 
the condemnation as they followed a different cosmology and 
theology not traceable to the Vedas. The passage 1n the Kürma 
Purdna should have meant only this; and while listing the non- 
Vedic schools, the Saiva and Vaignava schools were also clubbed 
along with them In tbe light of the evidence and reasoning 
given already in defence of the validity of the Agamas, this 
adverse criticism should be understood to relate only to anti- 
Vedic schools for their enjointng objectionable practices or for 
their lack of implicit subservience to Vedic authority 


The Bhāgavata Purana, on the contrary, recommends the 
Agamic mode of worship which is referred to by the other name 
* tánirika '. One should take to the injunctions of the Vedas to 
b:come free from the results of karma, He who would tear 
away the knotof the heart must worship Krsna according to 
the rules laid down tn the Tantras He has to receive the grace 
from the preceptor and guidance from him to pursue the Agamic 
course. He must adore the Supreme Deity in a form which 1s 
to his liking. Ahilasuddht and dedication of himself to God 
should follow next 


183 Vide 
Ms AHS are Aca quufanm | 
qac WISIN: aaea... | 


(Kurma Purina, Il. 16. 18.) 
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Vide 
Ania gait fragtstiadear | 
atai sad faf daaral mesti; oa 


a ag exui afad: Taraa: | 
fafa Tatag aria a Bway od 


SEMI magta agfa: 
WEDQE"TrRqen WT ATATA: il 


gia: dyana: srrdanariaty: 


frog fates ataga SANE i 
(Bh XI.3 46-49) 


Elsewhere, both the Veda and Tantra are stated as being 
followed for adoring the Lord 


4 dar ged ner NGETUNG | 
gata agaranat qi fearaat Ju og 
Ibid XI 528 


aa far: gara Afgaani: | 


adarguaa: fafa met faecadiftaars à 
Ibid XI 27, 49. 


Those who denounce the authority of the Agamas may refuse 
to aecept this testimony on the ground that the BAagavata is of 
late origin, In that case, the evidence of the Kiirma Purana 
must also be discountenanced. The difficulty lies in ascertaining 
the probable periods when the Puranas as a whole or any of 
them in particular was compiled.184 It must, however, be 


184 Abhinavagupta (C. 1000 A D ) cites passages from the Bhagavata 
(XI 20 17), mentioningt he portion as ekddasa-skandha ın his Gitarthasangraha, 
the commentary on the Bhagavadgita, (XIV 8) This shows that at a period 
before the tenth century, 1t was held to be authoritative. 
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admitted that there were accretlons to the originally compiled 
texts from time to time, but even here the dates when such 
additions where made are not known, The two Purdnas noted 
above make specific references to the Agamas and the mode of 
worship based on them. This makes ıt clear that the Agamas 
were at least available when the Purdnas, like the two above 
mentioned, were getting finalised. Therefore, the validity of 
the Agamas is a settled fact, and it must be said that the way of 
life which the Hindus lead at present ls chiefly guided by Agamic 
precepts and Vedic authority. 


CHAPTER III 


CLASSIFICATION OF AGAMAS 


The Agamas advocate the adoration of particular deitles to 
the excluston of others who form part of the retinue of the 
principal deity, More than one deity enjoys the privilege of 
such prominence The Vaisnava, Sākta, Sawa, Ganapatya, 
Svayambhuva and Candra are most wel! known kinds glorifying 
particular deities, The Pasupata, Kalamukha, Cina and Jaina 
are also held to be types of Agamas, The Saura also is added to 
the list Of these, Pasupata and Kalamukha are to be brought 
under Saiva, and Cina and Jaina are of the nástika kind. Wisnu, 
Sakti (standing for the female principle identified with Durga 
or Parvati), Siva, Ganapati (Vinayaka), Brahma, Candra and 
Sürya are the principal deities glorified. In course of time, all 
of them have become extinct, except those of the Sākta, Saiva 
and Vaispava varieties 


Among modern scholars who have been making an intensive 
study of the Agamas, there 1s a tendency to treat the Sakta 
Agamas as the earliest among the Tantras and as influencing the 
development of other Agamas, though not their origin While 
arriving at this conclusion, the role played by Saktiin the other 
Agamas is stressed All the three Agamas, Sākta, Saiva and 
Vaisnava, agree that Saku plays a prominent role. While Saku 
[s the prominent deity in the Sakta Agamas, the other two 
recognize Sakti as never dissociated from Siva or Visgu The 
question is one of the position occupied by Sakti Whether 
she has an independent or dependent status, the fact remains 
that she has to play a significant role To arrive at this conclu- 
sion, there 1s no need to look upon the dependent nature of 
Sakti as derived from her status, Every Vedic deity 18 looked 

Asv —8 


58 AGAMAS AND SOUIH INDIAN VAISNAYÍSM 


upon as possessing power, which is ever with that deity. This 
cone'ptis inherited bv the Saiva and Vatsnava Agamas, This 
does not mean thit the Sakta Agama should have been the 
earliest in origin Mutual influences should have been there. 
Al the Agamas must have had a common source, but 
thelr development need not have not been uniform in point of 
time, 


The Sakta system believes In the all-embracing potency and 
supremacy of Sakti, treated as a female principle Sakti is 
considered as à goddess ind hence this Agama is called also as 
the Devi dama lt ts held that Sakti worship was introduced 
from Persia 155 Others believe itto have risen in Bengal and 
spread to Assam | N:p:l, Tibet and China,188 Sakti is God in 
mother-form In h static, transcendent aspect, she is of the 
game nat re as Sit. Siva is unchanging consciousness and 
Siktr 15 its chinging power The self is one with the 
trsnscendent spint Mind and body are the manifes'ations of 
Supreme Power Thus the philosophy of the Sākta Agamas 1s 
advattiic The seif mast realise this through discipline, which 15 
ut first external through mat riil forms and symbols, and later 
thruugh yoga when Saku is unfolded and awakened 


The worshipper has all the objects of enjoyment before him, 
but is net disturbed by them Tn se objects ire mantra musa, 
madya, mudra and matthuna Though this could be said to be 
characteristic of Sakta worship, certain texts offer substitutes 157 
Aga rcsult of this mode of worship, the position of women has 
gained importance, 


188 Fora discussion on this by P C Baqehi, see The Cultural He: stage 
of India, Vol IV pp 224-225 


156 Philip Rawson The Art of Tantra, p. 15 


157 The Paramanande schoo) does this. Vide. The Tantias Studies 
in their Origin and Literatuie, pp 40-41 
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The texts of this Agama speak of the system as delivered by 
Devi, listened to by Siva and approved by Vasudeva (i.e., 
Kysna treated as the brother of Devi) Sometimes, Devi listens 
to the discourse of Sıva The derivation of the word ‘ Agama’, 
is therefore given as rising (4) from Siva or Devi, reaching Devi 
or Siva (ga) and approved (ma or mata) by Vasudeva 158 They 
are classified as daksina based on the Vedas, Smytss and Puranas: 
vàma, relying on the Vedas and Taniras , and uttara, having the 
authority of the Vedas and the utterances of the preceptor The 
texts which are called Agamas are seventyseven in number, five 
called as Subhagama, sixtyfour as Kaula and cight as Misra, The 
Agamas of the daksina variety declare that Tantra is part of Veda 
which ıs 22dyd and Kaula ıs the philosophy 159 Those who do 
not observe the rites of the Vedic kind are disqualified for the 
Sakta cult 160 [mportant works on the Sakta system are the 
encyclopaedic Prapajcasdra attributed to Sankaracarya, 
Laksmanadefika's S'araddtaka, Bhaskararaya’s Vartvasydra- 
hasyaand Lalità -sahasrandma-bhagya, Krsnananda Agama Vágisa's 
Tantrasara, | Pürnánandahamsaparivraájaka's — S/ritattvacintámani 
and others  Laksmidhara's (1497-1539) commentary on the 
Saundaryalahari contains valuable information on the cult of 
Saku 


The Saiva Agamas hold that Siva 1s the Supreme Deity ever 
associated with Saku, identified with Devi or Parvati Several 
schools are mentioned as coming under this head. They are 


168 Vide 
arma qaaa wa a RATAN | 


ud a Tata a denten | 
Pingalamata cited Ibid p 2. 


159 Prinatosani, T0 , Mahünirvanatantia, | 18 19, Maharudrayamala, 
115, 2 


180 Pasupatisitras, 1 23 14; Saksma-tantra, IH, 26 
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Saiva, Pagupata, Karun:kasiddhünta and Kapálika,]l51 — Kala. 
mukha replaces the third one in another list 162 Th- Viragama, 
one of the texts, enumerates — Samünyasawa, Purvasatva, 
Migragaiva and Suddhagatva 183 Vama, Pásupata, Soma, Làngala, 
Bhairaoa, Kapala and Nakula are the schools enumerated 
elsewhere 164 Perhaps Langalas and Niükulas represent the 
Nakuligapasupata The acceptable classification falls under 
three heads, namely, Pisgupata, Stddhanta or Salvasiddhanta, 
and Pratyabhijyáa 


Lakul: (105-30 A D ) is said to have taught the Pasupatt- 
sūtras to bis pupils These were commented on by Kaundinya 
(c.600 A.D) Pat: jiva, yoga, niyama and duhkanta are the 
p.inciples standing respectively for the Lord, self, meditation, 
discipline and moksa respectively. Sadyojata, Vamadeva, Aghora, 
Tatpurusa and [Sana are ihe five mantras taught by Lakuli 
Pranava is to be meuitited upor. Immediate union (sáyujya) with 
Siva is the goal It is wrong to assume that the rules of caste 
and orders are not observed, for the Südras and women are 
excluded from initiation according to this system 165 


The Satvastddhanta admits three sections in its Agamas 
They are Vidya, Kriya and Yoga, The first is concerned with Pati, 
pasu'and paja ‘Pati’ is Paramagiva having the five activities 
of creation, maintenance, dissolution, giving moksa and obscu- 
rauon : He is the instrumental cause of the world The pasu 13 
the sclf which is atomic in size, while pāsa is power which 18 
impurity karma, md@y@ and restraint The second section deals 


181 Bhamati on Vamkara's Brahmasutrabhasya, Ul 2 37 
182 $rébhdasya, 1 2 35 

163 XI D 5502. 

184 See Viramrtrodaya, I 22 


165, Pa¢upatisitras with Kaundinya's Bhasya, pp 18-19. 
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with mantra, jago, homa, diks@ and other such matters, The 
third section deals wich thirtysix tattvas and the stddhis. The 
self is real and ever-conscious luminosity Everything 1s 
the manifestation of Paramagiva The school is advastte in its 
outlook 


The Agamas are twentyeight, brought under the four heads 
of Kamtka, Karana, Suprabheda and Vathgla It ıs held that all 
these Agamas issued forth from the five faces of Siva (ie, 
Sadyojata, Vama, Aghora, Īśūāna and Tatpurusa) Among them 
the Vira and Vathila kinds are the most important The worship 
of S'svaltnga ıs the means of realizing the Ultimate Reality. 


In Tamil Nadu. this Siddh@nta has had a rich development 
through the Tzrumantiram of Tirumilar, M-ykandadeva of the 
13th century composed the S:vajfiánabodhasütra, a counterpart 
of the Brahmasütras It preaches that one should meditate on 
the self being identical with Sıva It has a Sanskrit comment- 
ary by Sivagrayogin of the 13th century ın the S wajidnabhasya. 


Stikapthasivacárya (c 1400 A.D) wrote the Brakmamimamsé, 
a commentary on the Brahmasütras upholding the Visestadoatia 
aspect of Veddnta and propounding that Siva with Sakti ıs the 
Supreme Being. On this commentary was written the 
Stvedrkamanidipika, a super-commentary by Appayyadikgita 


The other sects of Saivism such as Pasupata, Lakula, Kald- 
mukha et. lost their independent existence, having merged In a 
way and giving rise to Vitsesadoaita or Virasaivism which spread 
in Andhra and Karnataka regions. The founder was RenukB- 
cirya 1866 The Brahmasūiras were commented on by Srikara- 
panditaradhyal67 in the Srikarabhasya. The Vedas and Saiva 


166 He flourished in the 13th century A D 


167. His date is fixed between 1300 and 1400, A.D 
Vide Hayavadana Rao Introduction to Srikarabhasya, p. 3 
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Agamas are treated as autborising practices such as wearing the 
rudraksa, Sivajinga and others Siva is held to reside in six 
places (satsthala) nim.ly, the five senses and the mind He must 
be visualized in them Every act must be surrendered to Him. 


Saivism in Kishmir accepts ninetytwo Agamas which were 
held to he bised on Domba, Advaita and Dvatādvasta The 
Doaita and Dvartddomta became amalgami cd into a single group 
called Siddhanta These Agemas preached sixtyfour systems 
of Siva cults of which Trika is one Tdntric domination was 
marked in Trtha What exactly this name denotes is not clear 188 
The Treka has three sub-group» called Pratyabhynasastra, Agama- 
sastra and Spandagdstra The Pratyabhisfdsdstra represents the 
philosophical aspect of Treka The Ágamasastra deals with the 
tdnizika practices of Saivism The Spandagdstra deals with the 
Saiva doctrines as formulated in Agamas, amplifying the 
fundamental principles dealt with in them This division 
recognized Anavopdya also called Krtyopaye, Saktopdya, and 
SGmbhavopaya as the means to be blessed with divine grace 
which 18 called Sakt2pata 168 The first is concerned with the 
observance of the rituals, the second which is also called 
JjRünopaya with the activities of the mind, and the last with 
meditation on Sivatattoa The Siddhünta and the second and 
third. subgroups of the Trika were more concerned with the 
ritualistic aspects of the Agamas, though the philosophical 
aspect was not left out The PratyabhijdsAstra gives predomi- 
nance to the philosophical aspect, leaving the Agamic and 
ritualistic aspects in the background. 


The Ultimate Keality in the system 18 Mahebgvira who has 
two aspects, nam ly prakasa and vtmarsa, which stand respect- 
ively for universal consciousness and physical activity Prakasa 


168  Abhinavagupta A Historical and Philosophical Study, p 170 


189 Introduction to ‘Pratyabhynahydaya', p 1T; Sivadrst, 
IV 118-120 
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is pure luminosity and spande is vibration, that is, activity. 
Mahe$vara has self-dependent power which evolves the variegated 
world of Nature, having prakasa as the substratum for mani- 
festations and wimarga as the process of manifestation going on 
in this substratum This manifestation ts called dbhàsa which is 
real The subject and object of knowledge are both manifesta- 
tions of the Supreme Being, Mahegvara The phenomenon of 
knowledge is like the rise of two waves of the sea of universal 
consciousness. One of these has the capacity to reflect and the 
other is free fromit. The former represents the self and the 
latter Inert matter, On account of nescience, the self feels bound 
and considers itself to be a separate entity Final release con- 
sists in the recognition by the self that it 1s identical with 
Mahesvara This is called Pratyabhijfiá and hence the name of 
this subgroup of Trika 170 The manifested world is analysed 
Into thirtysix fattvas which the Ssddhanta adm ts 


The concepts of Anavopaya and S'aktopaya expiain thatjAdna 
and karma together constitute the means for getting this recog- 
nition 171. Karma, enjoined in the Vedas, is «o. be done without 
exptcting rewards for 11 172 Tne Agama and Spanda aspects of 
Trika ire not completely left out 'n the PratyabhyAd system 


* Pratyablujá" is not actually the name of a Kashmir 
school of Saivism, but only of an aspect of the Trika school 


170 Vide 
and anaRaeg Ad saaka | 
C 
aar ATUN enu fe aera d 


azt EWA mtg HARA Aq | 


“UTA TUNAN fart eguuea | 


aut at serfuwrerq a uarafnfe fees 
Sivadysti, IV, 118-20, 


171 Vide Abhmavagupta — Bhagavadgitarthasangraha, on III 4. 
172 Ibid XVIII 2. 
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The Saiva Agamas were given a monistic interpretation by 
Tryambaka (c. 400 A.D.); the Sivadrstt of Somananda (850 A D) 
gives for the first ime a systematic exposition of the system 
He was therefore the founder of the school His son and pupil, 
Utpaladeva, composed the Pratyabhynd sutra and the Tfvara- 
pratyabhina-karikà with his own glosses thereon The greatest 
contributor was Abhinavagupia (c, 1050 A D) His Tantraloka 
is encyclopaedic in range, dealing with all the schools of 
Kashmir Satvism He commented upon Utpaladeva and 
many Saiva Agamas and wrote glosses on what others had 
written on them The Malinivyaya-oartttka, Pardtrimsikd-orth, 
and Paramarthasdra could be mentioned in this connection 


The place for Sakti is thus prominent in the Sakta Agamas 
only Its 1mportarce in others ıs in subordination to God It 
playsan important role in Kashmir Satvism The S'aivasiddhanta 
in South I«dta has received a powerful 1mpact from the concept 
of Sakhi in the Sakta Agamas, as a result of which Parvati has 
gained prominence along with Siva and bears several names 


The Vatsnava Ágamas glorify Visnu as the Supreme Being to 
the exclusion of other deities They treat the Ultimate Reality 
as not mere Visnu but Visgu with Sri While there are several 
names for Vignu, the use of the word * Vaisnava’ asan epithet 
for these Agamas shows that they must be c'osely related to the 
Vedas where He 1s mentioned primarily by this name 


Most modern scholars in India and abroad hold that 
both Visnu and Rudra occupy subordinate positions in the Vedas 
and that Vaisnavism as a religion arose later than Saivism, 178 
This view requires careful examination 


The Vedas (particularly Rgveda) have gained their present 
form through the efforts of Krsnadvaipaáyana who acqulred the 


173 Vide BK, Goswamt “Bhakti!” cult ın Ancient India: 
Introduction, p XVII 
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title of Vyasa 174 The need to arrange the Vedat, under the 
direction of his father, Paragara,!75 must have been felt because 
all the Vedas during that period must have been mixed up 80 
that the clear distinction of each Veda could not be 
made So Vyasa was asked to arrange them in order. He 
pick:d out the rks and prepared the Rgveda and similarly the 
other Vedas, Brdhmanas and other portions, following some 
principles 176 Certainly, the arrangement of the hymns was 
not made in the chronological order or with reference to the 
superiority of one deity over another It ts therefore futile to 
attempt to find out which rks were composed earlier and which 
liter Equally hard is 1t to determine whether Rudra or Vignu, 
Savile or Varuni was the earliest deity adored by the ancient 
sects of India So the question of the relative prominence of 
anv detty in the Rgveda cannot be answered Visnu and Rudra 
could have been held in high regard then. In the absence of 
evidence to the contrary, 1t is not proper to assume that some 
deities were prominent in the Rgveda and lost their position later 
to Visnu and Rudra who thus emerged into pre-eminence after 
having occupted subordinate positions earlier 


Again, Sürya, Varuna, Yima and others are still objects of 
worship, though not with as much veneration as Visnu and 
Rudra [t is not possible to pick out the specific traits of the 
deities from the Rgveda, since all of them have hymns addressed 
to them and are offer. J oblations in the sacred fire Yet, a close, 
comparative study of the few hymus addressed to Visnu and 
Rudra would show that people dep.nded more on these deities 


174 Vide 


[asare Sara «emu aearerra gfe EAA: | 


MBh Ad1.64-130, 
175 VP Il 3 4 


Ne qaza Ha Vege Raq Saag qi | 


aga asd emu w arafa: od 
VP IM, 4, 13, 
asv—9 
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for their security and well-being than on others While Visnu 
cffered protection to the people providing them with the means 
for happy living,!77 Rudra was looked upon asa terrible deity 
ready to award punishment to wrong doers Naturally, the 
sages prayed to Rudra for pardon and for gifts enabling them to 
lead a prosperous life with kith and kin 178. This explanation 
could be offered to justify the continued primacy which Vigsqu 
and Rudra have been enjoying 


While studyiog the nature of Vaisnavism, it becomes neces- 
sary to take into account the development of the Visnu cult in 
the source books Apart fromthe Vedas, there are the epics, the 
Putdnas and othcrsuch works. The difficulty of getung evidence 
to determine the anuquity of the cult 1s immense, since the 
dates of these source-n0o ks are yet to be fixed with a fair degree 
of accuracy The tradition of the Hindus, however, fixes the 
periods of these sources at a very ancient date Modern 
researchers find these dates unacceptable However, it must be 
ad nitted that dates as arrived at by modern research also have 
thelr own limitations as regards accuracy The date of the 
compilation of the Mahābhārata may not be far later than the 
beginning of the Kaliyuga, when the war described in the epic 
was fought, This date is fixed at 3102 B C179 The Ramayana 
which is cıtedl80 and whose author ıs men 10ned!8l in the 
Mahabharata must be more ancient and definitely before the 
beginning of the Kaliyuga The Puranas are held to be the 
compositions of Vyasa, the author of the Mahābhārata, and so 
aie to be placcd about the beginning of the Kaliyuga” The 
Bhagavadesta forms part of the Mahabharata 


111 RV.I 154 
178 Ibid II, 33, 
179 See under ín 125 


180 Mbh Drona, c XLII 85, 88 
181 Ibid 88 
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At the same time, tt 1s necessary to take into account the 
accretions, losses, changes and interpolations which have 
entered into these teats from time to time, The Mahabharata ls 
said to have been available in its present form from about the 
beginning of the Christian era 182 This, however, does not 
prove that further changes did not take place after this period. 
It can only be said that by the beginning of the Christian era the 
two epics were available more or less in their present forms and 
known by their present names The same must be said of the 
Bhagavadgita and the Puranas. Curiously enough, the Puranas" 
have undergone several changes which make it difficult to 
identify their genuine portions The Vignupurdna 1s mentioned as 
a Vaispava text in the Tamil classic, Manimekhalai,188 which ıs to 
be placed much earlier than 6th century A D , when Buddhism 
flourished unhampered at Kaüci before the renaissance of 
Saivism and Vaisnavism there under the patronage 
of the Pallava rulers This Purdna must have become well known 
before the Tamil epic. was written [t will not be wrong to 
place 1t two centuries at least before 4th century A D, when 
the Vlanimekhalat was written 


The Bhdgavatapurana presents a problem regarding its date. 
Its contents are undoubtedly very old The spirit of devotion 
to God premeates it But the text ss not mentioned by Safkara 
(8th century A D) and Ramaruya (1017-1137 AD) This, 
however, 1s only negative evidence The Visnupurmna was then 
available to serve the purpose of upadrmhanal84, and the other 
Puranas, because their contents weré more or less the same, 


18% Weber ‘/ndian Literature, p 186 

183 Kadal-vannan puranam, Manimekhalai, XXVII. 98 

184, Vide 
Sadat «arm fafgetanaaaratat eaatrafgrararesa- 
Aqararalal qredecdraqadaureqreieqe event | 
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might have been ignored, The JBhàgavata can therefore be 
placed ilong with the Vignupurdpa It must however be under. 
stood thas th. Bhagavatal85 contains references to certain 
occurrences which the Mahdbharata treats. 


There were four currents of thought on Godhead, all of 
which were promoting salient and dominant traits which later 
on came to be identified as displayed by Vignu, These were 
about Visgu, Naray na, Bhagavan and Vasudeva, the theistic 
character of which could be traced to different sources Visnu 
is already a Vedic deity Narayana gets glorified in the Mahabha- 
rata ‘Bhagavan’ is the Lord of the Bhagavadgitá, Visnupurana 
and Bhagavata Vasudeva 1s prominent in the Vignupurüna Omni- 
presence, omnipotence, readiness to come down to sufferers, 
offering them relief from their misery, displaying miracles to 
convince them of His greatness and willingness to forgive the 
sinners and even those who offend Him are some of the features 
of the Delty who is widely mentioned in the sources listed 
above, These traits have made it possible to regard all the four 
names as sianding for one Deity, so that the specific features and 
concepts found associated with each in the respective sources 
came to be attributed to that one Deity. The fusion of these 
currents has already taken place in the source books, which 
must be Jooked upon as records of the concepts when they took 
a definite shape. 


The Vedas do not refer to any of these names except Visnu 
and perhaps to Narayana The margalasloka,188 the Naraya- 
glya section!87 and other passages in the Mahabharata refer to 


188. Bh VIL 1 44, also see n. 154, 


188. arctan anea at Ba penu | 
tit acea sara aat TAHAN 


187, Mbh, Santi, CCCL- CCCLX, 
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the name ‘Narayana’ Bhisma refers to. Krsga as Brahman,188 
Nàrüyana,l89 V snul90 and Vasudeva 191 The universal form 
(visoarupa) which Krsni displayed to Arjuna is referred to as. the 
form of Visnuinthe Anugital92 of the Mahābhārata. Yudhis- 
thira calls Krsna as Bhagavan 193 Markandeya refers to having 
been informed by the Deity whom he noticed during the cosmic 
deluge that He was Nár&vapga 194 


Though Krsna does not openty speak of Himself as Brahman 
in the Gitd, the expressions used have an Upanisadic tinge and 
suggest that He fs Brakman 195 He is identical with Viggul98 
and is Hart.197 He is the best among souls, Purugottama,!98 an 
appellation that could apply only to Brahman He is identical 
with Vasudeva 199 The word, ' Ndrdyana’, does not occur, nor 
ts Krsna identified with Bhagavan, though the speeches of Krana 
are introduced by the words, ‘‘ Sri Bhagavdnuváca "* 


Visnu is identified in the Visnupurdna with Brahman, 200 
Hiri,20l Bhagavaa202 and Vasudeva 203 The Bhagavata 


188. Ibid Bhisma LXV 64 56 
189 [bid Bhisma 50 

190 Ibid Bhisma 63 

181 Ibid Bhisma 67 

192 Ibid Asvamedhika, LV 3 6 
193 Ibid $anti XLIV 17 

194 lbid Vana, CXXII 4,8. 
195 Bh G IV 13, 24, 28° V 26 
196 Ibid XI 21 

197 Ibid XI 9 

198 Ibid. VII 1, X 18 

199 Ibid X, 37. 

200, VP I, 22 61-63, 

201 Ibid 1 22 83 

202, Ibid. V1. 6,89, T9. 

203. Ibid. VI 8, 16, 80, 83. 
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identifies Krsna with Bhagavan,204 Nar&yapa, 205 Hari206 and 
Vignu 207 Narayana is identified with Visnu208 in the Baudhayana 
Dharmasütra (4 500 BC) 


The principal role assigned to Visgu in ancient texts like 
the Vedas, ıs one of helping suffering humanity He 1s a pro- 
tector of people 209 ın general, of the embryos2l0 and of 
conception2ll ín particutar, this marks His effort as mainly 
intended to save ber es and objects that have come into exist- 
ence Welfare of the people thus attracts His atrentton,212 for 
which alone He descends down to earth taking up a form of 
utmost purity unsullied by the defects of Prakrt: 213 His divine 
descents are many, and the gods too cannot visualiz Him 
except in tnese forms,214 All gods are under His control, and 
so He is the greatest among them Yet H. gets associated with 
Indra to help him in his undertakings 215 There is nothing 
which is not pervaded by Him and it can be said that He 15 
everything he universe 1s His body 218 


204 Bh XII 12 3 

205 Ibid X 14 14, XI 12 2 

208, Ibid XII 12 3 

207 Ibid X 1 65, X 45 44 

208  Baudhayana Dharma sutra, II 5 24 
209 $ Br 12 5, XIV 1 15 

210 RV VIL 36 9 

211 ibid VIL 36 9, X 41 81 

212 Ibid VII 100 4 

213  Varáha Purana LXXV 44, 45, 


214. Vide 


Waal AT aw aa aaria aaa) 


maang agt quur falaa: n 
VP. 1 411. 
215 RV,I 154 6, VI 69 


218 Ibid. I, 154, 6, IV. 18, 11, VI, 68, VI. 120, 26, 
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He took three strides217 for the well-being of the world and 
provided those who were attached to Him with accomodation in 
distant lands like Uru and Ksiti218 (that appear to be located 1n 
Mesapotamia) This act, along with rescuing the world from a 
cosmic deluge, has won unique fame for His descents es 
Varaha?19 and Vamana 220 


He ıs ever associated with Sri, though the Vedic hymns as 
such do not have a reference to this association.221 This asso- 
ciation continues even during divine descents,222 


He Himself creates the world 223 and, pervading 1t as 1ts 
Inner controller,224 protects it from insecurity The sacred 
rites are identified with Him who ts also the only receiver of the 
offerings made there 225 


The arca form of worship, which seems to be not known in 
the Vedas, became known 1n the epics 226 and, more so, in the 
Purdnas227 and partucularlv, the Vignu and the Bhagavata 


217 RV 1 15416 
218 Ibrd VII 100 4 
219 [bid 1617, I T 1, V T1210 TS 1131, BhI3T 


220 RV I 184 Vamana should be considered along with 
Trivikrama Bh I 3 19 


221 The Srisikta which forms part of the Hgveda Khila glorifies Sri 
* Khila ' 1s explained as follows 


fad ara autrraaaiaerg Asaf seg sgenpesd HT- 
iv | 
manahira quy adasha spes freed id 


Unmattinanda on $r; Sākta  Charudeva Sastri Felicitation Volume. 
tp 872) 

222 VP I 9 142-146, 

£23, Ibid I 1 81 

224 Br U Ill 7 3-23 

522. $ Br 1413 cf BhG V 29 

226 See under fn. 116 

221 VP VI 8.86; Bh, XL, 3, 49, 27,12. 
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among them, recommend strongly the path of devotion228 in 
preference to those of jiidna and karma, Karma, itself, becomes 
something different from whatit is in the Vedic texts The act 
of worstiip,229 rendering service to the Lord 230 and His m:n 231 
and offering whitever on. has232 and also the acts of devotion, 
together with the results expected of them,233 at the feet of the 
Lord, have been mede part of karma Stotras composed in 
languages like Prakri234 are allowed to be used, a feature 
proclaiming the democratic approach of Vaignavism. The Lord 
1s pleased with any kind of offering, however insignificant it 
may238 be, and He proclaims that His devotee will never 
perish 236 


The temples in which the worship of the Lord in area is 
conducted are mostly situated in. South India Each ancient 
temple of Visnu has its greatness (sthalamahatmya) recorded in 
the Puranas 237) Hoary antiquity is claim d for most of them 


228 VP IT 14 20, Bh XI 11 28 
2869 Vde 
te. " . 
qd seinad mp! 
Ramánuja's Bhayuvadgitabhasyva, 1V, 25 


anian TATAG TI AAN TATA annae- 
fateaqiraicfaged | 
Vedarthasamgrahe, p, 23 
230 Bh IN 29 11 18, XI,28 
231 Mbh Asvemedhika, XV] 23, tante Stotra, I 15 
232 Bh X 8] 2-4 
433 Ibid VH 8 26 KI 3838 VP TY 8,6 18 
234 Ibid Ai 21 4^ See Bay G IX 2 fora aen ;crauic approach 
235 Bh G IX 28, 
236 Ibid V1 40, IX 31 


237 The Saura Purdna refers to temples of Siva, Venkatadn is 
referred to in the Vamana, Skanga, Markandeya, Varuha, Brahma and 
Padma Puranas The Brahminda refers to Ahobila and Kanci 
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Whether this can be upheld or not, it is not irrational to 
recognize the contribution made by such accounts in the 
Puranas 


A reference tosome of these shrines is found in Tamil 


classical texts such as Silappadtkaram,238 and Partpddai239 and 
others Other such works include Akandniiru,240 Puranángru, 241 
and Kalsttoka: 242 They describe Visgu graphically, depicting 
Him to be the foremost, and contain allusions to the divine 
descent243 of the Lord 


The above-mentioned aspects of Vaisnavism are dealt with 
in the Varsnava Agamas There could have been mutual indebt- 
edness between them and the epics and Puranas which are found 
i0 make use of certain doctrines forming the fundamental 
principles treated in the Agamas In the long history of the 
development of Hindu culture which ıs of an all-embracing 
character, the various branches of knowledge could not have 
risen In isolation nor undergone development and flourished 
without influencing one another 


The Vatspava Agamas reveal certain peculiar trarts Firstly, 
the Supreme Reality is Visnu with Sri and they are insepa- 
tably associated with each other 244 Secondly, other deities 
ate held to form part of the retinue of Visnu Thirdiy, the arca 
form of worship gets detailed treatment which includes the 


238  Tiruvarangam, I. 10. 156, Tirumalai ibid I 6 1-30, both, :bid. 
H 11 35,51 


230 Tirumalruzcola, ibid XV 11.1, 14 
240 Shrines of Krgna and Balarama, 59, 175 
241 Shrines of Krsna and Balarama, 56, 58 
242  Shrmes of Krgna and Balarama, 26, 105. 
243, Siappadikaram, XVII 


244 LT.1.185, XVI. 31* Ahs XLVII. 229. 
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erection of temples and conducting private and public festivals, 
Lastly, they enjoin the worship of God in the household 245 


The Vatsnaea Agamas are of two kinds, namely, Pafcaratra 
and Vaikhdnasa The former is more liberal in tts outlook and 
practice than the latter — Tantrika practices have exerted a very 
deep influence on the Päñcarātra, while the Vaikhgnasa ıs free 
from it. Naturally, ‘@nirtka mantras have no role to play ın the 
Vatkhdnasa Agama 


The Vathhanasa Agama perhaps arose earher than the Pafca- 
rütra on account of 11s pure Vedic links The following passage 
indtcates this concluston 


àma vlad gta | 
MANTAN AAS zd ger i 


aa Matat war d sfr: | 
a vui arf atat a KATA mur og 
Amea Carel gerard amah | 
qati ganie met eragaang d 

S.A. LXV 117-119 


It is sard that Va:khanasa is S'risdsira (ora holy Sastra) called 
‘ Ekāyana’ When Hari was worshipped ın olden times in 
accordance with the system called VaikAdnasa, all the groups (or 
crores) of hving beings attained the presence of Hari There 
was (then) no paradise nor hell, and no birth and death The 
Lord uttered the best Vazgnava system, Paftcaratra, to safeguard 
the holy system and also for (preserving the mode of) worship 
during danger. 


245 Paus 32, Pas. Wl 32, SA 81, KA, 18 
Vide 


afart fang asaaadat aaa a d! 
Paus XXXVI ~4l4a 
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Here the word, *SrisZstra', may be taken to mean ‘a holy 
system” or ‘a system in which Sri ıs dealt with’. In the former, 
case, ‘Sri’ is only an honorific and 1n the latter, it indicates 
that the system 1s intended toglorify Sri The word, ‘ ekdyana', 
means the only one or unique path for salvation. This is 
the Ekayana system mentioned in the Chdndogya Upantsad246 as a 
subject of study among others This is said to be the name of a 
recension of the Veda whichis now lost The following passage 
15 said to convey what this recension stood for. 


ana (araga gg wafa | 


arg: Gear KATATA faerm oo 
T A. TI 127 


According to this passage, a person becomes immortal here 
by knowing Him to be thus, that 1s, as depicted above in the 
Purusasukta The word ‘veda’ is to be taken in the sense of 
worship (upa@sana)@4T As it is said here that there ıs no other 
way available to get moksa, this method, namely, the worship of 
Visnu called “Purusa”, 1s to be adopted 


In the passage cited above from the Vatkhanasa Agama, it is 
evident that worship of the Lord takes the worshipper to Him. 
It 1s not, however, stated there that all the selves had obtained 
moksa, but only that they had gone near Hari (S'riharisünnidhya). 
This means that they, if they had not really obtained moksa, or 
other selves who were still waiting to be sent to the mortal 
world to have the experiences of the results of their past deeds, 
would be coming down to earth By then, the Srisasira might 
be lost, and so the Pzfcarüíra was brought into being The 
latter ts declared to be the best Vaisnava system and intended to 


248 Chu VII 12,4, VIL2 1 


241 Vide 


qaga rafk sania | 
(Vikyakira's passage cited in the Sribhasye, p. 53.) 
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safeguard the Va:khānasa system. The word ‘fraha’ must 
indicate that Pafcardtra was uttered by Hari 


The word, *ekayana ', 10 the passage cited above, presents a 
difficulty The Pdficarátra and not the Vatkh@nasa 15 believed to 
be based on the Ekayana which ıs also called Rahasydmnaya 248 
The references to this 1n many texts249 are not easy to reconcile 
with the sense of the passage cited above from the Va:khanasa 
Agama However, this statement is a good piece of evidence 
for the Pazcaráira being closely allied to it, 


There is again a reference230 in the Pajicaratra tradition to 
the offering of the effigy of a beast made of flour (fistapasu) in 
the sacrifice where an animal is to be slain and offered. A 
similar rite, with the name, Visnuya@ga,25! ıs referred to In the 
Vatkhanasa Agama, It1s not clear whether it originally formed 
part of the Pagicaratra tradition or was adopted mainly on grounds 
of kindness to animals Anyway, this sacrifice lends support to 
believing that both Agamas have the same tradition, though the 
ritual is enjoined as a means of expiation In the Vaikhdnasa 


There is also another way of explaining the above passage. 
The Ekadyane recension must have been the basic foundation for 
the development of the concept of absolute devotion (farama:- 
kantitoa) The Vaikhdnasa must have developed out of this 
recension and, in this respect, has to be regarded as akin to the 
Pañcarātra The latter hada specific development with provi- 
sion made for the yantras and tüntrika mantras which are absent 
in the former, The two do not have much divergence in the main 
concepts of Vatsnavism An Upanisad called Sitopantsad alludes 


248 SS 1. 18 


249 Vide'—IS XX 289, IS.I 18, 19, 40. 
250 Mbh Santi, CCCLV, 


281. JK, 99, 
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to Valkhaánasa (and not Vikhanasa), a sage who is an exponent 
of such important doctrines as those relating to the three 
powers, tcchd, jnana and kraya, and others, which are treated 
only in the Pafcardtra system This work, though perhaps 
relatively late, seeks to show the sage Vikhanas as associated with 
the Pajicarütra system 252 An approach on the basis of this 
reference may justify the passage in the Samürtarcanüdlikarana?253 
Yet the frequent references to the Pa@fcardtra as based on the 
Ekayana recension,254 cannot be easily explained away 


The foliowing verses from the Payfcardira Agama leod sup- 
port to the concept of absolute devotion of the Vaikhanasa 255 
fax arasa mp OW ARTRIT | 
cerféqeaeg AAM Tara ISTHTÍSUN: | 


masha teat GTA Kd fara 


argala «p tara agan || 
Paus XXXVI 2605-262a, 


That the Vatkhdnasas do not worship any other deity and 
worship Visqu out of a sense of duty and without expecting any 
results, makes it clear that they must be following the Ekd@yana 
recension. 


The Bhagavata contains a reference to Vikhanas having 
prayed to the Lord for descending down to the earth and to the 
descent of the Lord in the family of the Sdttoaéas, 


252 Vide —Sstopamsad Translation by Alain Damelou, Brabmavidyéa 
XIX, parts 1-4, pp 321-327 


283 SA, LXV 117-119 
254 Same as 249 


255. Paus reads ‘ ekayanakhya’ instead of ' varkhanasakhya ', It 19 
not clear whether this citation as noted in SA, Intreduction, p, xxu, 1s 
really taken from an authentic text of Paus, 
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Vide: 
faaaarfaat fraga aa saura araa mu | 
X 31 4b 


The word, ‘ Vikhkanas’, must be taken to m-an Brahma who 
made a request to the Lord for the divine descent on earth 256 
Vallabhacarya, the founder of the S'uddhádoasta system of Vedanta, 
takes this word to mean Vikhanas, the sage and founder of the 
Vakhánasa system 257 This interpretation would support the 
sense of the passage cited above in the Samirtarcanadmkarana 
Then the Pafcardira system must be admitted to have sprung 
long after the Vatkh@nasa Yet ths problem remains unsolved 
Brahma is mentioned in. the Visnupurdna ond Bhagavala?58 as 
having approached the Lord and made a request to Him to de- 
scend on earth The word *Vilhanas! means Brahma besides the 
sage with that name Th2 expression, ‘ orfvaguptaye’, means 
** for protec ing the universe” This protection, as far as the 
descent of Krsna is concerned, was desired by the gods to be 
effected through lightening the burden on earth The P2agiaratra 
doctrines receive exposition through the Lord, but the main 
purpose served by His descent is fulfilled only through the 
removal of the evil forces, and so this achievement, which 19 in 
consonance with the request made of Him by Brahma, should be 
considered as of primary significance In fact, all the divine 
descents of the Lord have served this main purpose It 1s not 
therefore appropriate to take the passage as being in favour of 
bringing the sage Vikhanas into the picture, Ingenuity, how- 
ever, plays the chief role in these interpretations the context, 
however, does not support them 


286, VP V 1 54-58, Bh X 1, 20 The interpretation of the word 
* Vikhanas ' as meaning the sage Vikhanas and found m the 
Introduction, p XVIII, of SA, 1s wrong 


281, Vallabha on Bh X. 31 4b 
288, VP, Y,.1,14,28, Bh, X, 31, 4b. 


CHAPTER IV 


VAIKHANASA AGAMA 


The Vatkhdnasa Agama describes the method of worshipping 
Visnu and prescribes the way of life for those who adopt the 
Vaikhánasa-sutra. This is based upon the Vedic sources and 
derives support, for the doctrines which it preaches, solely 
from Vedic texts The worship of Visnu in the ared form is 
stressed 


The word, ‘ Vatkhdnata’, 1s very old, occurring in the early 
literature of Sanskrit 1t signifies the 2dnaprasthasrama which a 
student who had completed the study of the V+das could take up 
even without getting married 259 The sage, Saubhari, who 
entered into the householder’s life to be happy with a family, 
though he used to practise meditation, renounced it and entered 
into the vanaprastha order and followed the way of life prescrib- 
ed in the Vatkhdnasa mode and became a recluse 260 Here the 
word, ‘vatkhanasa’, is used in the sense of duties to be 


259 Vide VP III 10 18 


260 "Vide 
aaragRa Jarah Rara farre 
srferergeqrr: Raada water 
Brod | 
Ibid IV 2 130 


Here the word 'vaikhanasa' is only the name of a class of hermits 
Cf Bh. Ill. 12 43, Prthu took to this way of hfe and practised penance 
as approved by the hermits (vaikhanasas), Ibid, IV, 23, 4, 
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performed by a vdnaprastha (who is referred to by the word 
'vatkhánasa'). Kalidasa refers to this order of lfe in the 
Abhijgánasaluntala 261 " The commentator, Srinivasacarya (Vai- 
khànasa) refers to the Vaikhanasavrata mentioned here as a hard 
observance of those who practise penance 262 Here, it must be 
taken to mean an act of penance and austerity (sr@manakadharma), 
Anyway, the word, ‘vaskh@nasa’, 1n the above contexts, does 
net appear to stand for the follower of the Vaikhdnasa Agama 


The word has been explained as ‘ belonging to or following 


Vikhanas, a sage who “dug” within himself and meditated upon 
God’ 


Vide 
wart araara aatiaguagay | 


mamia atta ardtigaaar fay: n 
SA Introduction P XIX 


281. Vide 


a š c. 
gara feaaa MAHITATATEN TAH ngaen FANA i 
wraha afztanagaifnca faaceafa ad efargerfn os 


That some women remained unmarried and spent their life as hermits 
19 indicated here 


262, Vide 
Wereusua: agheaai gera safe: 
Wate verb qÈ egaa: | 
aduka Tatag aaraanatterar: | 
S'rinivisicirya's com. ibid 
Ct, 
gquaqeneatta Saqqueeur | 
RST: tag MANTAN Raan od 
MS VI, 12, 
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Here the root * Khan" means to dig, to go deep into, and isto be 
taken to lay bare what lies hidden  (gudhüarthaprakasana), 
He moved among the birds 
Vide 
wad qu fatar arfaa: qua: quu | 
familia arana urgere Hum | 


aar fagaat a aran: | 3 
ta, 


The name of the sage occurs as ‘Vikhanah’ ‘ Vikhanas’, and 
* Vaiknàánasa,! He ıs considered to be Brahma in his divine 
Ges cent,263 


Three passiges from the Vedas are cited to support the 
achievement of the sage Vikhanas, as an exponent of the Viggu 
cult — 

I ga: qran faarad a 

nÈ err faserqp arse dg 
RV J, 155 1. 


“ Acquire the food of Soma which belongs to you Offer wor- 
ship to the great warrior and to Viggu who desire to receive 
praises from you” The great warrior is Indra 264 In his 
Vimáudrcanakalpa,265 Maric: cites this and remarks: 


TEMBANG fasce: adeafafa rarai | 
This means that only Vispu is to be offered worship every day. 


2 amad qd cq ara wafi | 
He TATA gansa | 268 


263 Vide faar faftara: | Vaiyásika Nighantu 
264 RV I 158, VI 69, VII 99, 
968 VK p, 503. 


268. Introduction to VK. p. 2 
asv—l1 
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* There is here an old Sdman with the name Vaikhanasa. 
This is to be used on the seventh day of the ten-day sacri- 
fice," The Rgvedse hymn, 


«fX «rjr amta | 287 


had its first half set to the Sama mode of chanting by Vaikbanasa 
and the latter half by Puruhanman 288 The word, ‘Vaikhanasa’, 
may mean “by Vikhanas* or ‘a pupil or follower of Vikbanas ' 
3. 
qgeqed araar wqeqd | 269 


“The Vaikbanasas purify the already pure person" The 
pure person is Visgu To purify Him, one has to offer worship 
to Him. His worship ts enjoined here Thisis referred to in 
the Brhaddevata (M 29)- 


qería faa fratara: afaatsa a | 
ba m 
aaraafahedra mana gia ega: N 


The passages cited above convey that Vikbanas was an 
ancient sage who was a devout worship of Visnu. He belonged 
to the dukheya division of the Taittiriya recension of the Krsna- 
yajurveda 210 He was quite familiar with the Sáma chants, as 


267 RV VII 70 3 The meaning i No one can kill him who 
worships Indra 


268 Vide  Bhaskara's Bhásya on Samavedar.eyapradipa, Uf 2,1, 
269 
qasqa Sara: TARA aaa: Aaaa aaa: i 
V K Introduction p 2. 


Taére are several rks in RV 9 all addressed to Soma and not to 
Vaikhinasa The passage cited 1s perhaps lost The support, however, 
in favour of Vaikhinasa, 1s available from the Bthaddevata cited below 


270, Caranavyuhe, p 28 


VAIKHANASA AGAMAS 83 


evidenced above The exponents of the Vaikhdnasa systems 
declare that they follow the Vaikhanasa recension. 
Vide: 
aarat SraateatR rad frist g aq | 
at a aaradt urerfafa sfr faz: oo 
S A. Introduction P. XIX 


This 1s not correct. Perhaps the name, * Aukheya,’ came to be 
forgotten when that recension came to be called after Vikhanas 
who become a celebrated figure through his contribution to 
Vedic rituals This 1s evident from the foilowing passage :~ 

aa Fare fenmgreap wlaranearraar | 

sult arated act fraaa aa: | 


Commentary on the Varkhdnasa-srautasitra, 


The followers of Vikhanas are stated to be dear to Indra? 
and regarded as the seers of mantras 212 They are acceptable 
for guidance not only for the hermits ın their conduct, but also 
for worshipping Visnu 273 


211 Tandya Brahmana, XIV 5 7 


212 Vide. 


a 
AMAA: Su WARSI HETET: | 
Samavidhana Brahmane, I. 11, 


213 Vide 
q& Were «n a act: Taha: | 
«ded wHisgsEgt ara «rui faenum || 
ara dd qfgsrsem a oqfaus | 
acqueaqurareegar urere Wo 
qup rea auqy enmarefereurcoa: | 


qusqt fat eura daga g aq l 
Y. K. Introduction, p. 4, 
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Vikhanas himself is the author of Dharma, Grhya and Sr auta 
Sutras which he claimed to bave compiled under guidance and 
instruction from Visgu 274 He is. identified with Brahma who 
is credited with the authorship of the Sziras.275 Besides the 
ceremonial aspect, these Kalpasuiras enjoin the worship of 
Vigsnu 216 The directions given here for the worship are stated 
to be 1n consonance with the contents of the Vedas,211 


The Tandya Brahmana,218 Jawmmniya Brühmapa,219 Argeya 
Brahmana 280 and Tartttırzya Arapyaka 281 mention the name, 
Vaikhánasa, for reference The Dhkarmasiitras of Baudha- 
yana,282 th. Grhyasuiras of Agnivesa 283 and Baudhayana 284 
and the S'raulasztra: of Baudhayana 285 and Hiranyak« in 286 


ariga g amara sear g fae gfi: | 
AG: Margan WA AT ANEH | 


anata aawaaataaag | 


Ibid pp 3,4 
215 Vide 


sar g raar già: | 
218 See under 273 
277. Vide 


aimara «aer Neg ANAA: | 
VK p 480. 


Ibid. p 3. 


278 Tandya Brahmana, XIV, 9 20 

219 Jarmmsyabrahmana, 1.9 3 

280 Arseyabrahmana, | 62 

281 TA XXII. 3 

282  Baudhayana Dharmasitra, II 6 18 
283, Agnivesa Crhyasütra, II 6. 8, 

284 Baudhayana Grhyasiitra, ll 9 17 
285, Baudhayana  $rautasütra, XVI 24 8 
280, HiranyakesiSrautaskira, XIX, 3. 14. 
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cite Vikhanas as authority for their ritualistic practice in certain 
conteals. 


Vikhanas had nine pupils according to the following šloka 
of Bhrgu.28T 


TITA SAHA afagstecatarca tt 
qtu: Goes WI AIÅTIFT: | 
ad fava: Arar: Sargam: 4 


Among these Kasyapa, Atri, Marici and Bh;gu are known to 
have composed their own Agama texts. The works of others 
have not come down to us Whether they wrote at all is also 
not known Another point to be noted here is that there Is no 
independent Samhita witb the authorship of Vikhanas, Perhaps, 
Vikhanas taught in general the conduct of man and his mode of 
life ın regard to dharma, grhya and srauta aspects and laid stress 
on the need to attend to the duties concerning these with impli- 
cit faith in Visgu He could have directed his pupils to write 
only on the practical aspects of Vatsnavism in the light of his 
own teachings They too must have undertaken their work 
accordingly Hence, the JVa:khdnasa Agamas do not treat 
exhaustively the Caryapáda which is dealt within the Vatkhünasa 
Kalpasütras by Vikhanas himself. 


The validity of the Vatkhanasa Agama ıs questioned in some 
quarters The objection here is based on two grounds. The 
first raises the question of the validity of the Vaikhdnasa Kalpa- 
sutras These su'ras, 1t 1s urged, cannot be valld nor their author 


287. Vide 
TAY waana: SINT ATANG AT TATANG 


£v 
aut ergtargrfat aaa: n 
VK, Introduction, p. 8 


Then the verses cited above, naming the disciples of Vikhanas, follow. 
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acceptable, because they are not 5dopted by any one outside 
this group. The second criticism is based on the vocation of 
those who adopt them, The priest who attends to the worship 
of the idol according tothe Va:khanasa-sutras, must be const- 
dered to live upon the earnings through this The Varkhanasa 
Agama has not prescribed any vocation other than attending to 
the worship of the Deity for those who follow these sgtras, Such 
priests are called devalakas@88 and, along with others whose 
practices are similar, they have received severe condemnation. 
They are stigmatlsed as not being Brahmins They are com- 
pared to Canddalas 


Vide, 
Wade qst wea Tawa seat | 
saa ATAPA atin efe xt fas | 
€ à Eget ara dara afea: oí 
(zited in the Agamaprdmanya, p 8) 
HANG: TSHR: HOTTAGE TANTS 


wüTgagrdízie «po: ad stago aa oa 
cited Ibid pp. 8-9. 


MIIE TASH AATAAATAR: 


at MANAT aarfaaqazar: |! 
Mbh Santi XXVII 74 


These objecuon cannot stand The Vaikhanasa Kalpasittras 
are valid like the other kalpaswiras, such as those of Agvalayana, 
Apastamba and others They are valid, as they do not go 
against the Vedas and they make use of only the mantras of the 


288 The word ‘ devalaka ' 18 thus derived, vu tae ara I one 
who takes away what belongs to God Identity of the kinds of ‘ devalakas " 
cited by Yamuna and in. Mbh Santi. XXVIII 74 18 hard to be arrived at 
Ses Agamapramüpya, notes by Van Buitenen, p 125 under 34, 38 Cf 
Smrticandrik2, II p, 396 where Devala's view 13 cited about the * devalaka ' 
as a despicable persen: also see Aparirka, pp, 450, 923 
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Vedas for any rite whatsoever. That they do not adopt any 
other Kalpasutras is not merely a meaningless contention, but 
also speaks highly of their original and superior position among 
kalpasütras The sutras of Apastamba, Gautama, Yama, Manu, 
Samkha, Likhbita, Harita, Vasistha and others adopt the süutras 
of Vikhanas for the reception and preservation of the sacred fire 
(kunda), while perfurming Paundrika and other sacrifices 289 
Vignu alone is to be worshipped according to these sgtras, which 
therefore should be considered as satto:ka They prescribe thelr 
rules in accordance with the duties of castes and orders in 
life The Vaikhánasa Agames must not therefore be denied 
validity, merely because they deal with matters according to 
the Vatkhanasa Kalpasutras 


Those who have been adopting these sZfras to guide thelr 
religious practices, have been studying the Vedas through the 
generations and gone through all the secular and religious 
purificatory rites (samskara) enjoined therein, They have been 
following the rules prescribed for castes and orders in life. 
They are diligent in dotng the duties prescribed for them. 
They are Brahmins devoted only to God Therefore, they are 
not inferior to any other group of the Hindu community 


Those who follow the Vatkhdnasa Agama the texts of which 
are composed by Kagyapa, Atri and others, are required, by 
virtue of following th: Vatkhdnasa  Kalpasutra, to perform 
worship to God in are@ form This work ıs not prompted by the 
need to earn their living On the other hand, they would 
become degraded, 1f they do not discharge this duty. So the 
definition of * dezalaka " does not apply to them. 


289 Baudhadyana Dharma Sūtra, 116 18, MI. 3 14, 17, refers to the 
views of Vaikhánasa | Covindasváàmin on ibid, mentions the Varkhanasas, 
Vide .—on Ill. 3. 21, 23, Haradatta on Apastamba Dharmesitra, I. 6. 11. 20, 
Gautama, Ill. 21. 
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Kasyapa, Atri and other authors of the Vaskhanása texts are 
as authoritative as Manu, Narada and others whose Smritis are 
wholly valid. That these are not included within the well 
known subjects of learning 290 (»:dyasthana) 1s no argument, 
since their number (fourteen) only implies that some more could 
be added to this list. AM. that enlightened and good people 
believe in could not be traced to this list, and something not 
found there could not on that account alone be condemned,281 


Other Dharmagasira texts do not expatiate on the celebration 
of festivals, but the Varkhdnasa Agamas have an elaborate 
treatment of them, This is no reason to declare the latter’s 
invalidity Like some Dhar nasāstra texis,292 the Vatkhanasa 
Süiras recognize the worship of God. Both jast indicate the 
mode of worship Or this is based the detailed treatment of 
this subject in the l'a'khanasa. Agamas The elaboration is nut 


2900 Vide 


YITNA AT AA AT TANG aa: | 
qa: emaa Raai ater a Ag ode 
Yajiavaikyasmptt, I, 3 
Eighteen of them are thus enumera ted “— 
agiia Nara dyatarcarafarat. | 
grub ais a AATA | 
agad wd maaa UG ow: 
are pep g ferersagta aa: N 
VP IIL 6, 28, 29 


291 It will not be mappropriate to treat the epics (Gfihása) lke the 
Mahabharata and the Ramayana as forming part of a separate vidyasthana 


292. Agniwvefsagrhyasutra, pp 71-13 
Ct. wrfaearaaar rai aana a) 
WANDANE: saat waa ! 


Smyitimuktéphala, Ahnikakapda, II, p, 884, 
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therefore lacking in authority and the Z'gamas do not cease to 
be valid because of this 


Finally, 1t must be said that the Mahābhārata mentions both 
the Vatkhanasa and the Pdfcardtra as equally valid. 
Vide. 
fay a get a fransad a false ı 
afaek a ouf giaa war N 
adaa fasse at TAA TAART: ou 
Mbh ásvamedhika—CIV 87 
The Vaikhanasa Agama ıs ancient, as it is mostly free from 
the influence of the ¢tdnirtka practices. The Vaisnavadharma- 
parvan293 inthe Asvamedhtka-parvan of the Mahābhārata, where 
this is mentioned, Is not admitted by modern scholars to be 
earlier to the nuclear portion of the epic Anyway, the cult of 
Vatkhanasa must be as old as Pāñcarātra The account of the 
Páficarütra doctrine is put into the mouth of Bhisma whose dis- 
courses are contained in the S'antiparvan of the epic.294 Bhisma 
died before the beginning of Kaliyuga (3101 B.C), and so the 
doctrines of the Va:khanasa and Pdjicardtra are as old as tbe date 
of the epic which ts fixed about 3000 B.C. when it was narrated 
to Janamejaya by Vyàsa's pupil, Vaisarhpayana 


That this Agama was also known as ‘ Bhagavate’ is evident 
from the references which the commeniators298 on the Kalpa. 


293 Mbh Asvamedha, CIV 84-88 
294 Mbh Santi, CCCXLII-CCCLX 


295 VK Introduction p 3 It 1s however inappropriate to taka, as 
the editor has done in this Introduction, the word ‘ Bhagavata* occurring 
in the dAgamapraminya (p l' in the sense of Vikhanas It 19 
of interest to note that he who takes to the worship of Vignu was known 
as * Bhagavata '. Vide —Brhatsamhita CX 19 The name also denotes 
aocording to Atri (384) any one who is unfit for any work and so takes to 
the worship of a deity (including Siva and others) Vide — 


aafadtara qasa ma mAn WAN YUNG; | 
gamsa: GN wafa wereaat urat wer oa 


ASV—12 
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sutras make, identifying the suiras of the Bhagevatas as those 
composed by Vikhanas. 


Baga, describing Divakaramitra, the Buddhist monk, 1n the 
Hargacartia, says: 

aa Ast agni mem rers: .. faxqesrarq ATA- 
wreqerfa fauanr ... «gura afafa: ... Arga- 
erc: Qark: -afak ay... ETA CUI 
fazana sadha vagaia .-. aat ufeuu gena 
ATATA (TATAHAN | 

Harsacarita-N S Press, Bombay, pp 238-239. 


It is here said that the Buddhist monk was attended by a num- 
ber of people who became his disciples. They were the 
followers of various systems of faith. and thought Here the 
words, ‘ bhdgavata,’ * aupan:sada,! * aigvarakdrantka’, * paurdptka’ 
and ‘pdfcardir:ka’ occur to mean respectively the devotees of 
Visnu, followers of the Upanisads, the Na:yyayikas, preachers of 
the Purdnas and the followers of the Páricarütra system. Those 
who followed the Upanmgsads, Nyaya system and Puranas could 
be taken to have faith in Visgu and other deities as well The 
devotees of Visnu and the followers of the Päñcarātra system are 
exclusivety attached to Visnu. The word ‘ Bhagavan' denotes 
primarily Vigsnu208 and no other deity, and the words ‘Paficardt- 
"rika" and ‘ Bhagavata’ must be taken to mean two groups of 


288 Vide 
QATAR AMASSAA: | 
VP VI.5 69b, 
quM ngene Rag unatiafa | 
TUHHEDITCT AARITT AAM: d 
qaqa: Tuan; | 


msd a qur weg KATATA: 4 
Ibid. VL 5. 16, 7. 
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devotees of Vignu, Hence the Bhagavatas must be different from 
the followers of the Pdjicardtra, They should be the worshippers 
of the Lord described as ‘Bhagavan’ in the Vignupurüna and 
Bhagavadgilá. Or they may be the Vaikhdnasas, This identifi- 
cation requires stronger evidence, If it is admitted, the 
Vaikhanasa system may be taken to hzve been in vogue at the 
beginning of the 7th century A D 


The Avantisundari of Dandin (c. 675 A D.) refers to the 
worship of the Vaikhanasa kind in the following passage: 


qu a faaaafearafafed faut earaenfitg 
saseg mug | 


This gives the latter half of theseventh century asa period 
during which the rites according to the system of Vikhanas were 
being observed 297 


The Vaikhanase Agamas are mainly concerned with worship 
of the Lord in a concrete form. To that end are detailed the 
selection of a site, building of the temple, choosing materials 
like wood and stone, production of the idols of various kinds, 
their installation, method of worship, private and public 
festivals, and expiation for ths sins of omission and commission. 
Apart from Visnu, other deities like Rudra, Siva, Devi, 
Vindyaka, Sanmukha, Sürya etc., are required to be 
worshipped,298 The reason given for the worship of Rudra is 
interesting -— 


waaay TT Cea GUFA 


qaaa suwqumXed | aat ATI gc qs 
JK. XVIL 


297 Vide ‘= Avantisundari, p. 188, 
298. KA, V, SA. V; VK. XX, 
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Many other ways are available for offering worship to God 
like Paficarátra, Yoga and others. Yet, the Vaikhanasa mode is 
said to be the best and most pleasing to God.299 [n this 
connection, the following passage is of significance -— 


fraagaa qa fajar egit i 
NGABA ghar Srarqaaerfcur n 
swregHauzud fa fafsmiBeaqsau | 

SA. XXXI. 58, 59a. 


The expression, ' oifistádva:ta-pizjana ', must be taken to be 
the way of worshipping God in accordance with the doctrines of 
the Visistadvaita system The word, ‘vifistadvaita’, came to 
be used to refer tu the system of Vedanta expounded by 
Ramanuja only during the 13th century 300 This passage must 
have been added to the Alrisarnhita afier ih s period. Yet one 
cannot mi3s the desire behind this addition to the text. Tt is to 
harmonise the mode of worship taught by Vikhanas with the 
doctrines of the Visistadvaita system 


Regarding the installation of the Idols and the need to 
worship, a question is generatly raised, The Lord is everywhere, 
Why should there be invocation (4vahana) and dismissal 
(visarjana) of the Deity? The answer is given thus in the 
Vatkhdnasa Agama The Lord ıs all-pervasive, Invocation 
means inviting Him through mantras aud requesting Him to be in 
one particular place to receive worship Otherwise, even gods 


289 Vide 
EN - A 
quand: farà aedium | 
EN e 
amigaiaa 4ufufa qaare i 
KA XXXVI. 26 b-27 a. 
300  Sudaríanasüri was the earliest writer to use the word, in the 
Srutapradipika. Vide $ribhasya with ten commentaries, Madras edn, 
p 958 Vedartha-sangraha-tatparyodipika, Brindavana edn, p 48. Ct, 


V. Varadachari. 'Antquity of the term, 'Vistüdvaita', Brahmayidya XXVI. 
Parts 3-4. 
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cannot adore Him, While He is invoked, He compresses His 
expansive form out of kindness for His devotees, Just as the 
peacock does its tail-plumes — Vispu shines 1n the heart of the 
devotee who meditates upon Him as the fire in the forest blazes 
forth in a particular place there 300. The words of Markandeya, 
which are cited here, are worth noting: 


aariaa ataa marti aragerà | 
manaig WD wes ga assar d 


amgarar farar gai quía qfaia: a 
SA XXXI. 66, 67 a, 


Knowledge of the Ultimate Reality is admitted by all the 
schools of thought as the means of obtaining freedom from 
bondage. The Reality must be known as it ıs, without there 
being any room for uncertainty or deluston Such knowledge is 
called 'attvajfidna, Reality, which is referred to by the word, 
* tattva’, 18 taken differently by different schools of thought. 
The Vigigtadvaita school recognizes three tattvas, namely, cit 
(sentient) acit (insentient) and svara (God) The Vaikhanasa 
Agama offers a very direct interpretatton The Vedas declare 
Narayana to be the Supreme Tativa So the word ‘tat’ must be 
taken to refer to Visgu The Paramātman 1s the object of 
tattvajaana, ‘he individual self is the knower and the Vedas 
represent the knowledge of /attvajridna 


Vide- 
aa arque Hua qer qaa MUTNE AT: | 
ai amra: qt: gf gia o agaani art diET 
aag | amq, Wero Xas, Sarar mar yadi 


grafafa saara agfa | 
VK. p.492 


301. SA XXXI 69-65 


94 AGAMAS AND SOUTH INDIAN VAISNAVISM 


* Brahman’, * Parama@tman’, “Narayana” and ‘Visnu’ are the 
names by which this reality is referred to [t has two aspects, 
namely, being pariless and being possessed of parts 302 The 
former (niskala) has full pervasion, both internal and external. 
As it is very subtle, its nature could not be determined. Hence 
some Veddntins303 declare it as both existence and non-existence 
(sadasat) He is the self of all. He is present in tbe dkaga 
within the lotus-like heart in the flame of Vaisvanara fire 304 
The niskala form is like ghee ın milk, oil in. sesamum, fragrance 
in the flower, juice in the fruit, and fire 1n wood from friction, 
Ghee, cil and the oihers mentioned here issue out of things withio 
which they were lying latent Wher a self metitates upon the 
niskala aspect of Brahman, there appears forth Brahman revealing 
in full its individual features Devotion, which takes the form 
of meditation, rubs (or strikes) It, and there arises the sakala 308 
aspect, The meditator thinks of a particular form of the Deity. 
When the faggot (arani) 1s rubbed, sparks of fire fly forth. 
Brahma, Siva and others who emanate from Brahman are differ- 
ent from It like the sparks of fire from fire. The lump of mud 


302 VK., p 492 


303 Ibid 


evirewdtseregt saat facat sfat saat fagi 
fast ... adiga: quuncearzfaqua: azalaia smaríqat 
agia | 


Tha word, * drahmavidinah’, denotes those who have realized 
Brahman and therefore expound Its realty The word ‘ sadisat’ does 
not refer to the Advaita concept 


304 Vide. 
aear: Ararat at® qtarenr Sadha: | 


a HET a fara: Wu AISAT TETTA | 
Narayana Upanisad XIII cited in VK. p. 493. 


808, VK, p, 493, Cf. Pus I.T. 48b 
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placed on the potter’s wheel, is not distinct from the yar, plate 
and other things made out of it The meditator can think 
of such forms which are different from and also identical with 
Brahman Vignu takes the form which is taken to represent the 
sakala aspect, for the purpose of creation, protection and 
destruction of all beings 


Vide: 
Wqusqremampe: qeu usqparat TATA - 
egfafafmesrét aafa i 
VK. p 493 


Sri, who Is eternal and whose form is not manifested, 
belongs to Him as His power (fakr?), She isever in agreement 
with His will, She is ever in the form of bliss. She is in the 
form of primordial matter (mzlaprakrti) 308 She is the cause for 
the Lord taking to any activity,307 This concept is in agree- 
ment with that in the Tantras. 


The Lord (Bhagavdn) could bs worshipped in four ways, 
namely, japa, huta, arcana and dhyana 308 Japa is to be done, 
maditating en a mantra of Visnu Performance of agmhotra and 
other such rites comes under Auta (homa), The third 1s offering 
worship to God ın the idolin the temple or house, following 
the method of the Vedas, Dhyana consists of meditation on 
God through yoga Among these, arcana is the means to attain 
al! objectives, The Lord becomes fivefold for this purpose with 


308 qr a faa araracigaty MATAH sarensarcr- 
arregar Ateaga PATAKA qusatawqr 


eren: à 
V K. pp 499-4 


807 Ibid, p. 494, 


308 ibid. p. 508, Here the word, ' sama$rayana ' is used to mean 
worship 
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the names, Visnu, Purusa, Satya, Acyuta and Aniruddha. 
Among them Visnu is the foremost and is called Adimürti 308 
God, who is subtle, pervading every being, must be looked upon 
as not different from Him who presents Himself tn the gross 
form of an idol, and worsh p must be cirried out without having 
any idea of distinction between the two 310 These five forms 
are distinct from one another like the five fires—Sabhya, 
Ahvaniya, Anvühaürya | Carhapatya, and Avasathya—and the five 
pranas 31 Visnu 1s all-pervading, Purusa is animating, Satya 
has unlimited static experience, Acyuta does not change under 
external influence, and Aniruddha has no check from any 
source 312. Visnu, also called Ádimürti, has four forms calied 
Mahavisnu, Sadàávisnu, Vyapin and Naravana Satya arose from 
Mahavisnu, Acyuta from Sidavisnu and Aniruddha from Vyapin 
Purusa represents a part of Visnu. Dharma, jnàna, ai$varya 
and vairdgya are the qualities of Purusa, Satya, Acyuta and 
Aniruddha respectively 313 


3098  Vispuis called Adamorti VK p, 245,509, SA XXXVII, 3b, 4a. 


310 SA. XXXI 5T 


311 VK p.508, See SA 29 for the derivative significance of the 
names of the five fires 


312 VK p 510 


313 Ibid, SA XXXVII. 3 
Cf 
we Way quern caqfas weno GIST Iz 
sup fare: | 
JK, p 82 


faveur gee: gria: ata: aarin 


seya: surfqatsansiau: vía | 
VK, pp. 508-10 
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Prakrti is both sentient and insentient.314 The former fs 
the self which is ever associated with a material body and gets 
affected by it as a result of the deeds done by it before getting 
into ıt. The self migrates from body to body and suffers the 
results of 1ts deeds. Insentient prakpt: is represented by the 
products of matter such as the five elements, mind, senses and 
other such things. The process of creation is stated to be due 
to God's will, but is not described as such.318 


There is a glorious description of Vispu who pervades the 
entire world and remains there as its inner controller. The 


universe is conceived as His body, several things in the created 
world becoming the limbs, 


Vide- 
aene: equ wi aha: p arg wap see faa- 
eo fag our sdidfernaemrí sqaatsest waratitgaritt 
ee Ed: sarod «fera graha | agag ATAS 
adinieraaiag fata wear agefataar erp | 
J.K. p. 100 


This resembles the following dhyznasloka ın the Visnusahasrandma 
suggesting that one must have been borrowed from the other, 


314 Vide 
ar safafzar wala Ngaran, aper qanqa- 


Satpeagrcedqomur faari wear Magar Barre | 
VK p 484. 


315 There is no reference m the Vaikhanasa texts to the theory of 
creation KA mentions that Brahma was asked by Vışņu to create the 
world (XXXVI, 5to 7). VX. states that creation 1s effected at Brahman's 
will (p 495). 

asv—13 
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though it is not possible to fix tbe priority or posteriority of 
either : 
p wal qeaarfufsagecias Taal a Wü 
TUTUAN NYATA geal TET reda: | 
arati oer faga gaa dpud: 
fast (rad d fayaaags facets amfa a 
Ct 


fit wat a qi afaatgucsairarend | 
Fa star negat adea (üutegn d 
Rard ysis Afaa qa fè | 


~ e 
TATANAN ALT Walsaara: Il 
Paus XXXVI 101-102 


The selves are distracted by the Lord's mdyd and, being 
subjected to the sway of passion, anger, avarice and others, 
commit sinful deeds which bring them to this world again and 
again. 


These sufferings could be avoided once for all only by God's 
grace which could be obtained by worshipping Him 
Vide : 
aaa anfa wear aranga | ATANA 
aisle waaagzaa uma sanat ataa aa 


arm arasgia Af 1 TENGGINAH amagi 


"Ufa i 
VK. p.507. 


Tbe worshipping of Visnu is enjoined as the means of 
obtaining security from the dangers of the world and freedom 
rom bondage. Here again worship of the Lord in the form of 
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the idol is declared to be the best 316 How this worship could 
be conducted effectively gets elaborate treatment in this Agama. 


The description317 of the human body, as possessed of the 
cakra of twelve spokes, the Kundalini Sakhi, various ducts (nadi), 
and the cakras made of them, along with the names of twelve 
“nerves” like pingald, susumnd, 1d4 and others, reveal that the 
Vatkhanasa Agama belongs to the yoga tradidon. There is a 
detailed account of the practice of yoga318 which is required for 
self-control, Deep meditation 1s needed to visualize God who 
occupies the heart of the self. The means of getting moksa 19 
only through God's grace.319 


While dealing with the performance of yoga, the value of 
the mantras is appropriately depicted,  Prapava is described as 


916 app amani TAA wala SUDETTSRTUNTA UH | 
c . e 
madd aaa wu | 


VK pp 508-9 Other means are hard to practise. 
Vide * 


qd ag vrrqpnuperenrg | sfamifyy wlan: 
SATAMA HAN | GatuqalWaN | awataraszar UG 
arma ar aqalaata Hcg! Berar a wt TAMAT | 
asna sat pg TATANG, TANG @ wredr anata | 


317. Ibid pp 500-503 
318. Ibid pp. 510-518 


319 Vide: 
azaga darcrraaraa Saar qena ACTA 


vaafa ) alscagauatan feats agafa i 
Ibid, pp. 507-508. 
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resembling a human being encompassing the entire world.320 A 
similar treatment ıs given to the Gayatri mantra 321 There ig 
then the representation of the syllables in the Gayatrznyüsa 
Each syllable has a presiding deity. The japa of this mantra 
thrice a day is declared to yield manifold benefiis commencing 
from long life and ending with final release.322 


Before explaining the process of meditation, the nature of 
tbe human body, its protection, development and attributes are 
set forth 323 The three qualities, sattva, rajas and tamas, are 
then described with reference to their features and the effects 
they produce ın human beings.324 As long as the self is encased 
in the physical body, there are three states of consciousness 
through which it gets experience, namely, waking, dream and 
deep sleep The state of transcendence 1s also attainable.925 


The Lord is present in the central portion of the body where 
blazes forth a fir: of golden hue in a triangularform The 
bijaksara, repha, shines there with bindu and nada The Lord is 
present within it as Yajfíamürti.328 There is a cakra with twelve 
spokes in the navel. The self, which ıs under the influence of 
merit and sin, revolves there, resting on the vital airs, like the 
spider amidst its web. There is. the Kundalini fakti above the 
navel, covering the cavity of the susumna nadi. The heart which 
{s situated above the nave), has a brilliant flame as of the orb of 
the sun in the midst of which there 1s the form of Visnu, shining 
\ike the rising sun, with four hands, two of whicb hold the 
discus and conch, the third in abhaya pose and the other. 


320 Ibid. p. 485, 

321 Ibid pp 481-488 
322, Ibid pp. 489-491, 
323 Ibid. pp 498-498, 
324. Ibid. p 499. 

325, Ibid. 

3286. Ibid. p. 500. 
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bedecked with ornaments, resting at the waist. He is with Sri 
and Bhidevi and a retinue. Narayana is also present within the 
orb of the moon and shining at the tip of the nose. Vasudeva 
shines 1n the upturned lotus at the top of the susumnd nügi.321 
Vignu who ıs present in the heart must b- meditated upon.328 


The ducts (nadi) are stated to be 72,000 in number, of 
which 1d, prigald, susumna and eleven others are prominent. 
The first three of these play an 1mportant rolein man's contem- 
plation and, even there,Tthe susmund is held to be the path for 
obtaining final release, These fourteen are spread over the body. 
Besides the five vital airs (prana and others), there are five more 
with the names of naga, kurma, krkara, devadatta and dhanafi- 
jaya 329 Among them, prana rests between mouth and nose, be- 
tween heart and navel, and between the two great toes; apana in 
the navel (e , 1n excretory and generative organs), oyana in the 
Joints, udana in the throat, samdna all through the body, nàga in 
the throat, Kürma in the eyes, krkara ın the stomach, devadatta 
throughout the body and dhanafijaya al over the body,330 


Although japa, koma, arcana and dhyana are declared to be 
the four courses for pleasing God, the Vaikhdnasa Agama stresses 
the significance of arcana which will accomplish all that one 
likes to achieve. 


Vide 


Www aaa care 
(VE. p.509) 


Yet the path of meditation Is described at great length. 
Unlike in the yoga system which treats the separation of the self 


321. Ibid. pp. 500-2 
328, Ibid. pp. 502-3. 
329, Ibid. p. 503 
330 Ibid. pp. 608-8. 
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from prakrti as yoga, this system considers the union between 
the self and the Lord as yoga. 


Vide; 
sitatem qoneuar qur eerrmapa 
(VK p510) 


Among the eight constituents of yoga, yama is said to be of 
ten kiads, of which the first two are identical with those given 
by Petaájati 331. Asfeya is referred to by the word, ‘ acaurya ` 
Brahmacarya 15 staved to be the househalder’s attachment to his 
wife and, as such, means making no advances to other women. 
The other six which are stated here are dayd, ārjava, ksgani, 
dhairya, miàüsina, and gauca Niyama is are of ten kinds, of 
which fapas ind santosa agree with th: enumeration by Patafi- 
j111332. Others are ditikya, dana, Visnupiiia Veddrthagravana, 
kutsitakarmasu laya, guripadesasraddha, manirabhyasa and koma 
The use of the word, Visnu, brings out the identity of the God- 
bead The seventh is an explanation of Avi, and the next shows 
the importance attached to the role played by the preceptor. 
The twentyfour divisions of yama aod myama make an aspirant 
fit for understanding meditative practices.333 


Nine kinds of postures are enumerated with a description 
for each and a classification of them as the best, mediocre and 
ordinary 334 Praydyama gets a very detailed descripuon in 
which it is shown bow the vital airs are to be made to pass 
through the nddis. Ths punfies the na@dis and enables the 
aspirant to have the lotus of tbe heart spread out so asto make 
him see Narayana there 335 


331, YS 11.30 
332. Ibid II, 81. 
333, VK pp.B10-811. 


334 Ibid pp, 511-12, Nine kinds are enumerated. 
335, Ibid. p. 613. 
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Pratyáhara 1s of five kinds. The senses are withdrawn from 
their objects The aspirant finds everything to be like himself 
The vital airs are made to fill up the eighteen vulnerable spots 
in the body and thereby maintain complete cessation of external 
activity 338 Dharana is of eight kinds, namely, fixing up stead- 
fastly the mind, control of akasa both wi'hin and without, 
control of the five elements and keeping the blissful body of 
God in the heart 337 


Dhyàna 1s of two kinds, according as the niskala and sakala 
forms of God are meditated upon Tbe former is not available 
even to the gods and the latter 1s of the nirguna and saguna kinds. 
Through meditation the aspirant visualizes God as having 
supreme bliss for His form 338. Meditating upon God as the 
Store of auspicious qualiues, Yajüamürti, Viggu and 
Narayana, is of the latter kind with four subgroups having one 
for each ot taese forms 339 Samddht 15 d.ep contemplation in 
which the self and God are to the same plane Asastone that 
is not hot becomes heated by the sun’s heat, the self acquires a 
flawless and blissful nature on visualizing God and continues to 
experience Narayana As long as such a self remains in this 
world, tt gets all kinds of siddhis and 1s practically released 
from bondage though embodied (jzvanmukia) 340 This stage of 
feeling and experiencing the blissful state of final release, while 
yet alive in this world, 1s not attainable by any means other 
than yoga. Sinc- tıs said tha! the self gets ali stddhts, this stage 
IS not the same as 1n the Advazta system 


There are four states in the mental activity of man. They 
are the waking (jdgrat), dream (svapna), deep sleep (suguptt) and 


336 Ibid pp 514-515 
337 Ibid pp 515-518. 
338 Ibid pp 816-511 
339, Ibid pp 517-819. 
340. Ibid, p. $19. 
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transcendental (furzya). The effects on mental activities during 
these are respectively external koowledge, internal 
consciousness and enlightenment 341 The qualities are dharma, 


jiiana, awvarya and vairagya which each of the five deities 
possesses 342 


The state of moksa ts one of intimate unton of the self with 
God. 


Vide: 
frit: apanga 
JK. p 30 


That this state should characterize the concept of moksa 1s 
justifiable, because the self, which emerges from prakryiz, that 
is, Sri ever associated with God, should naturally get back to 
the place of emergence, of course, with this difference that it 
returns rid of all residue of karma and with full enlightenment. 


The place to be attained is called Vaikuntha, which, true to 
its name, cannot be deformed or maimed by any force, It is 
far above the three called Pramoda, Sammoda and Amoda in 
the descending order, the last representing the stage wherefrom 
the regions called Vispuloka begin. Viggu is the deity in Amoda, 
Mahavisnu in Pramoda, Sadavisnu in Sammoda, and Vy4pin 
who is Narayana ım Vaikuntha. The names of the three 
regions leading to Vaikuntha have significance in the sense that 
they provide room for the enjoyment of divine bliss 343 


Among the pupils of Vikhanas, four, namely, Atri, Bhrgu, 
Kasyapa and Marici, gave out their own versions of the 
Vaikhànasa Agama which they had studied under Vikhanas. 
Unfortunateiy, only a portion of each version is now extant. 


341, JK p 52, 
342, SA 31 3, JK p. 82 
343, VK. pp, 494-493. 
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The work of Marici contains, in the last chapter of his 
Vimdndreanakalpa, a list of the works written by all the sages 
ineluding himself Tbe basis for these works 1s the  Vatkhanasa- 
sutra His Anandatsamhita,944 of which the Vimanareanakalpa is a 
part, contains a slightly different list Bbrgu's Yajfiüdhikara345 
and Atri’s Samurtárcanádhikarana348 contain their own lists. 
Toere is discrepancy tn the number of texts and in their names 
as found in these lists 


Atrı ıs stated to have written four texts named  Pürvatanira, 
Atreyatantra, Visnutantra and Uttaratantra, accordirg to the ver- 
sion of the Vimanarcanakalpa — Bhrgu's version mentions eleven 
works among which Sámürtacanadhikarana is stated to be Uttara- 
tantra Apart from the four in. Maricr's list in which Uttara - 
tantra is identified with Samirtarcanddhikarana, there are seven 
others among which a fragment of Ntruktadhtkarana alone 19 
available All these are said to have contained 88,000 slokas. 
Except for these two works, all are lost Some of these end 
their names as “tantra” and others as ‘ samhita ’ 


Bhrgu's works are thirteen, according to Maricl, named 
K/alatantra, Puratantra, Vdsanadhikara, Citraádhikgra, Manadhikara, 
Kryüdhkara Arcanadhtkara, Yajnadhikara, Varnadhkara, Prakir- 
nüdhikára, Pratigrhyadhikara, Niruktadhikara and Khsladhskara, 
The lists of others enumerate less works — Bhrau's list had only 
ten. Among these, the Ariyadhikara and Yajüádhwkára are 
available in print The Areanddhtkara, Vasanadhiküra, and 
Nerukt@dhtk@ra are available as manuscripts The Mantrddht~ 
kāra, Crtradhikara, Varnddhikdra and Purdtantra are available 
in fragments Therest are lost All the thirteen works are 
stated to have contained 88,000 sloka. Except two which end 
thelr names with the word ‘tantra,’ the rest end in the word, 
* adhikära ’. 


344 Ibid. p 520, 

345. Yañādlukāra, Li. 13-29. 

340 SA. Appendix, 4, 
asv—14 
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Kasgyapa’s works are three 1n the list of Marici, They are 
Satyakünda, Tarkaka@nda and Jndnakanda, Atri’s list adds 
Sant@nakanda to the hst The Anandasamhıt has a karma- 
kdnda Perhaps all these make his works five in number as 
stated by Bhrgu347 and Atri 348 Except the Ji@naka@nda which 
15 in print, others are lost All the works are said to have 
contained 64000 siokas They end their names with the word, 
“kanda.” 


Marici’s works are eight, as stated in his Samtrtarcana@dht- 
karana Thei names are Jayasamhta, Anandasamhtd, 
Sam;nünasamhita, Virasamhitd, Vigayasamhita, Vijttasam- 
hit  Vimalasanhid and Jüánasamhuü His othe: work, 
Anandasamhita, mentions  Kalpitasamhiid in the plice of 
the J#a@nasamhii® — Bnrgu's list enumerates eleven works. The 
list of Airi349. mentions the works of one Afigirasa which are 
seven, some of them having different names Some of these are 
the same as thos: attributed tu Marici [tis not clear whether 
A giras 1 another naine for Marici, but Angiras is not mentlon- 
ed anywhere else as the author of the Vazkhdnasa texis Among 
these, the Vim@narcanekalpa and Änanasamhitā are alone 
available. The works, twenty-three in number, are stated to 
bave contained 1,84,000 siokas. Tne names of all these works 
end with the word ‘ samhstā’ 


On the whole, tne number of samhitas of the Vaikhanasas 
comes to sixty Among them, seventeen are available fully and 
in parts Eight of them have been published Two have not 
been printed at all. The remaining seven, which are also not 1n 
print, are available only in fragments.350 


341. Yapgtadhikaro, LI. 1T, 27-29. 
348. SA. Appendix, 4 
348. Ibid. IV. 30, 31. 


350 Foran account of the lists of these texts. see ' Vaikkhinasigama- 
sakityasya sicikramah', Vimaría, Vol.I. Parti, pp. 7-16. 


VAIKHANASA AGAMAS 107 


These texts are written mainly in verse, as in the case of 
Atri and Bhrgu, but those of Kafyapa and Marici are in prose. 
All of them reveal a high level of literary attainment 


In their contents, they are similar and, if there is any 
divergence, ıt 15 only in the more elaborate treatment of some 
topics in one than in another Among the four divisions into 
which these contents are grouped, 1t ıs the kriya pada that has 
received more attention than others, Carya receiving some 
treatment The duties of a vdnaprastha which are generally 
known as those of the oaikhdnasas, the significant position 
which Vikhanas held in regard to rituals and the lack of empha- 
sis on the Importance of the ascetic order indicate that the 
Varkhdnasa Agama is ritualistic to the core in its outlook and 
conception How best the life here could be lived in strict 
conformity to Vedic traditions and how effectively the Lord 
could be worshipped have received attention tn these works. In 
fact, the ascetic and the zZnaprastha are excluded from officiat- 
Ing as priests for certain rituals 35! The other two divisions of 
the Agama receive only brief treatment. 


In general, the texts deal with the methods of construction 
of temples and making images Installation, consecration and 
worship of the deities receive detailed treatment Special cere- 
monial baths are described with minute details, Festivals, both 
private and public, get procedural treatment, indizating the 
purposes to be served by conducting them Special emphasis is 
laid on the ways and means of performing the rites of purifica- 
tion and expiation 


The Srauta rituals receive special emphasis and all of them 
are declared as representing the various ways in which Vispu is 
worshipped 382 Naturally, the various types of priests like the 


351. SA, XXX 14b, 
382, See under 275 supra. 
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rtvik, the adhvaryu and others have a prominent role to play in 
the rites connected with temple  worship.353 Mantras are 
frequently cited for use. even for what may seem to be only a 
secular activity like turning up the earth at the chosen site to 
construct the basement fora temple. The directions for many 
an item are drawn from the Sütras of Vikhanas 


All are not entitled to adopt the directions contained in 
these texts and conduct worship in the temples Only that 
Brahmin who has had the study of the Vedas and has undergone 
the consecratory rites (samskaras) since conception, according 
to the rules laid down by Vikhanas in his Kalpacitras, 1s 


competent to conduct the worship of the Lord in the 
temples.354 


The Vatkhanasas are exclusive worshippers Of Vispu and do 
this worship as an obligatory duty without expecting any results 


383 ' K pp 228 22. 

3$4 Vide 
aarda Sa fatarfafmaraaq à 
fad eeraa Yata gega id 
BETAN TANGEN LAAT ATT | 
MAACaA TR ATTAR, | 
arse ier per faerd TIU | 
TATANG TATANAN JAR, | 
suec ata gra «reseau : 
TITA KATATA RETA, d 
aqeataar ach feed (Ta ANA | 
Talawang aana fray a 
TATANAN, | 


maaar qsügwu: A 
$.4 XXVII. 10-15 
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from 11.355 Some of the acts which are enjoined for worship 
are pecullar to their Agamas, For instance, mandala, nyüsa and 
the positions of the syllables in mantras are mentioped,396 The 
ducts (nadi), bindu and other aspects of sonic creation 357 are 
treated with reference to meditation Srt. is considered as the 
power (Sakti) of Visnu.358 


The opinions of others described as “kecit '* 359 are referred 
to. Perhaps, these persons were offering a different directlon 
to certain practices which could not be effectively carrled out, 
for want of materials or facilities mentioned in these Agama 
texis 


Though having an easy flow of graceful expressions, archaic 
forms 360 are not absent in these texts This does not at once 
ladicate that they should be very ancient, Such expressions 
are generally met with in the epics and Puranas and also in the 
Kalpasütras Their presence in these texts could be explained 
on the ground that the authors of these works were sages who 
were practising rituals 


The sages Marici, Bhrgu, Atri and Kasyapa, are very 
ancient and, as it ts generally admitted, many of these texta 
must have taken their rise in North India The authors of the 
Kalpasütras mostly hailed from North India. Curiously enough, 


355 See SA Introduction, p XXII 

356, VK pp 282-3 285 338, 485-491 SA LX 71, 72, 
387 VK pp 500-605 

388 Vide. 


faon figa: oft: ... AENG akr: à 


Ibid. pp, 493. 4, 
339 hid pp 105 182, 180, 488. 
380 KA X41, SA, LXXIX, 18. 
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the Vaikhánasa Agama as such is not well-known in North India. 
This ıs perhaps because the Kzlpasutras of Vikhanas are followed 
by a handful of people who belong to the Tazttırīya recension 
of the Krsna Yajurveda which is popular only in South India 
where the mode of worship in the temples must also have been 
derived from the Vaikhanasa Agama Most Vaisnava temples in 
the south are at present governed by the Vaskhanasa tradition, 
Perhaps, these texts were more popular among the Tarmilians 
Words of Tamil origin are found in some texts 361 


The  Samüriarcanadhikarana, which forms part of the 
Atrisaghita, has 83 chapters containing about 5,000 Slokas 
Twentyfive chapters of this work are concerned with architectural 
details and eleven with the rites of exptation One full chapter 
(83rd) ıs devoted to the worship of the sup The priests who 
attend to the worship of God in temples, are required to be 
kept in contentment, as otherwise the locality where the parti- 
cular temple ıs situated would be visited. with misery 362 The 
gotra and pravara of 47 different families are mentioned in a 
separate chapter (63rd) The colophon of this work refers tc 
this texi as taught orally by Atri (Aérzprokta) The printed text 
has a suppiementary ciapicr called Rathapratistaoidhi as belong- 
ing to Purdtantra, one of the four works of Atri 


The printed text has an Appen iix I coataining six chapters 
representing a version based On a dilf rent maĘiuscript Bhrgu, 
Kasyapa, Angirasa and Atri received teaching about the highest 
dharma, the Supreme Deity and the method of worship from the 
four faces of Brahma respecitvely facing the east, south, west 
and north quarters 363 While mentioning the various branches 
of learning, those of the Buddhists and Jains are also 


301 Karapdska: VK p, 88, Culli, rbid. pp. 154, 293, 
362 SA. XLII, 118-118, 


363, Ibid, p, 474, 
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included.394 The Agamas are sald to be five, namely, Vaikhdnasa, 
Sattvata, Tartha, Aikdnttka and Mujaka 385 The Lord uttered 
some expresstons taking Himself the form of a bird, and 
Brahma who searched for the meaning of those expressions fs 
here known as Vikhanas. The system which Vikhanas expound- 
ed became divided into four groups connected with the names of 
Atri, Bhrgu, Marict and Kasyapa. The Sdattvata mode is based 
on the Ekadyana Veda 368 The Tirtha kind has 24 tantras and 
prescribes four kinds of initiation (diksd). Ithas four divisions, 
Jfüüna, yoga, kriya and cary@ as 1n other Agamas, and an addition- 
al section on frdyascitta 387 The other two are not treated, 
except forthe mention of their names The subject matter in 
all these five 1s stated to be one and the same 368 The Vyzhas 
are stated to be five in the Varkhanasa system and four in the 
Pafcaratra The pranava represents the threefold oyuha 369 
Mention is made of the six infirmiues (grmz),370 namely, grief, 
illusion, hunger, thirst, decay and death, the six sheaths37l 
(koga) of skin, flesh, blood, sinew, marrow and bone, and the 
six phases of existence3?2 (bhava), namely, taking birth, existing, 
changing, growing, dechning and dying Six paths (adhoa)873 
and six relations, namely, para, apara mahdn, antaralaka, divya 
and dinyerzra,914 which are connected with sound and sense, are 
also listed 


$64 hid p 418 

365 Ibid Appendix I 3 
366 Ibid p 480, 4-7 
367 Ibid p 481, 16-18 
368 Ibid p.481 10 
369 Ibid p 483 23-26 
370 Ibid p 483 41 

371 Ibid p 483 42-43. 
372, Ibid p,484 43-44 This view has held by Varsáyani. 
373. Ibid p 484 44-45. 
314 Ibid. p. 484, 45-50, 
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The name of Satvas:ddhania is given for 28 kinds. The 
Pasupata and Yamala are of six and nine kinds respectively.375 
The system of the Buddhists, Mydya and others are then enumer- 
ated. The names of the texis of the Pdfcardtra aad those of the 
four sages of the Vaikhánasa are given. For the latter together 
the number of slokas ıs stated to be 64,000 and the number of 
texts as twentyfive 376 The nature of reality and the eight- 
limbed yoga get treated in the next two chapters 317 


There is the Appendix II which deals with the nature and 
geography of the world and has only one chapter called 
Bhuvanakosavarnana as taken from Atri's Visnutantra At the end 
of the printed text, there is a chapter numbered as eight, 
belonging to Atri’s authorship and entitled Durnaksatraprayas- 
exttavidhi 


The information contained 1n two appendices is very useful, 
Yet the mention of adhoa, whichis generally treated in the 
other Agamas, Sakta, Sawa and Pásicaratra, does not establish it 
to be a genuine doctrine held by the Vaikhánasa system 


Among the texts of Bhrgu, the Kripadhtikara has 39 chapters 
containing about 4000 4Zokas Worship of God ts of three kinds: 
in the mind, in the image and in the sacred fire The first kind 
must not be taken as meditation, but as offering worship ın all 
its details mentally conceived The second is carried out with 
respect to the idol which is installed The third kind consists 
in mentally conceiving God as seated amidst the sacred fire and 
making offerings to Him io that fire.318 Tbe worship of the idol 
is the best among the three 379 


318 Ibid pp 488-6, 5-11 
916. Ibid. pp 487-488 
377. Ibid. pp. 488-504. 
318 KA I, 5-12, 

379, Jbid. 1, 13, 14a. 
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Expiatory rites are dealt with in five chapters. It is also 
shown how to get over minor lapses during worship without 
undertaking an elaborate expiatory process. There are 
references to the treatment of the topicin the context in the 
Yajnddhikdra,380 Nzrukeddhtkdra38\ and — KhiladhikZra 382 The 
opinion of Aügiras 1s cited more than once 383 


Bbrgu’s Yaynadhikdra contains 51 chapters, of which 
explatory rites cover six. The main subject-matter is the 
worship of God according to the directions contained in the 
Vaikhànasa system The Prakirnddhikara of Bhrgu is a supple- 
ment to Marici’s Vemanarcanakalpa and Atri’s Samirtarcanddhis 
karapa li contains 24,000 slokas 1n 37 chapters The greatness 
of the Vaikhanasa system, offences (apacára) and the nature of 
gin are treated here. Some of the slokas in the last chapter are 
1denucal with some tn the Manusmrts, Bhrgu is mentioned as 
the propounder of the doctrines of the Manusmrti. He may be 
perhaps identical with this Bh;gu. Sıx chapters. of this 
Prakirgadhtkéra are devoted to exptatory rites, The Khiladhtkdra 
of Bhrgu has three sections called j2d2a, kriya and yoga, dealing 
respectively with the tativaaana, practice of worship and 
meditation on God, 


Kasyapa’s JAdnakanda is in prose and contains 108 chapters, 
While recommending the worship of the idol, it is said that here 
the eyes and mind get delighted through such worship and 
perfect remembrance of God becomes possible. This gives rise 
to devouon and fatth He who has faith and devotion has 
complete success in ali endeavours 984 There is mention of 
nine kinds of regions named Vaignava, Brahmi, Raudra, Aindra, 


380, Ibid, XVIII. 68 

881. Ibid. XIX, 124 
382. Ibid. IX. 236; XI 68; XXX. 120. 
383 Ibid. IX. 69,79, XIV, 250, 171. 
884. JR. p. 4. 
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Garuda, Bhdutika, Asura, Raksasa:and Paisaca. Only the first 
fs to be‘chosen for the erection’ of a temple.385 How the 
villages and towns are to be formed is detailed in four chapters 
(14-17) The person who 15 devoted to God; must set apart one 
third of his property for the maintenance of his family apnd 
spend the remainder for building a temple and maintaining it 386 


Among the five forms'the unchanging and highest one is 
Brahman called Visnu His férm ıs characterized by bare 
existence and is subtie, He is then partless The question that 
would rlse then is regarding’ the’ forms of Satya, Acyuta, Purusa 
and Anituddha, Itis said that these are only the created forms 
of Visnu, like the shapé of the written chatacters (tip?) The 
characters are only the symbols of various sounds 387 Close 
union of the self With God marks the stage of moksa 388. Twelve 
chapters are devoted to expiatóry rites 


Martci's Vimánàürcanakalpa, which ts written in prose, has 
101 chapters of which AQ are devoted to the construction of 
temples, six to the daily worship, three to the bath, eleven to 
the conduct of festivals and installation of other idols, nineteen 
to the acts of expiation, one to the deities in charge of the holy 
fire-pit (agntkunda), four to the code of Spractices, fourteen to 
tativa and one to the extent of the Vatkhdnasa texts 


The text opens with two stanzas of benedictlon in honour 
of God as Srinivisa who gets a glorious description Marici is 
the narrator of this text. At the outset he speaks of the means 
of getting final release God (Narayana) must be worshipped 
with the mantras taken from the four Vedas ın a manner pre- 
scribed by them. Finally, that self which adopts this way of life, 


388. Ibid pp. 12, 13, 
$88. Ibid. p. 3I. 
387. Ibid. pp. 52, 83, 
388. Ibid, p, 30. 
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would reach His place.399 Passages from the Rgveda, Taittiriya 
Aranyaka, Aitareya Brahmana and Taittiriya Upanisad are cited 
to show that Visnu is the Supreme Being 390 Worship of the 
Supreme Being (Parama Purusa) 1s called ‘Vimandreana’ 391 which 
explains the title of the work. 


The results which accrue by this worship are stated to be 
equal to those of performing Agnthotra even for those who do 
not do it and all-round prosperity for those who do 392 Marici 
declares he will set forth the way of doing this worship, which 
he denotes by the name, * Ariydmargd’, suggesting that this text 
18 devoted to the kriya aspect of the Agamas 393 This is evident 
from the large number of chapters (1-40) devoted to the proced- 
ural details regarding the construction of the temple and 
installation of images there. On this account, it 1s not implied 
that the caryā aspect i$ not given importance Chapters 41-85 
discuss this matter Special mention must be made of the 
detailed treatment given to the conduct of festival;394 and to 
the acts of expiation 395 Nineteen chapters which detall the 
latter, indicate the pro-Vedic character of the Vaikhanasa system 


388 VK p 2 
390 Ibid pp 2-3 


391 [bid p 3 The word, 'vimana' which means the story 1n the 
structure of the temple, indicates that God must be worshipped in a temple. 


392 Ibid p3 
393 Vide 


mur (KATATA faeacat sera | 
Ibid. p 8. 


KA has seven chapters for this The very title, Kriyadhikara, suggests 
the importance given to kriyá * SA, XXXIX. 


394 VK I-LIV KA hastwo chapters, XIV & XVI. 
SA LILLVI JK LXXXVII-XC. 


395, VK, LXI-LXXX, KA has twelve chapters, XX-XXXI, 
SA, LXVI-LXXX, JK, LXXXIV -CIH, 
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In particular and of the Agamas in general. Treatment of tattsa, 
yogic practice and maksd shows that the jfana and yoga aspects 
are not ignored in Vaikh@nasa Agama.390 


These texts of tbe four sages lay great stress on the practical 
side, such as the construction. of temples and worship of the 
ídol. Architecture and iconography receiye greater attention in 
the Samurtarcanadhtkarana of Atri and the Vrmánarcanakalpa of 
Marīcı Whatever be the topic, the Jfdnakanda of Kasyapa 
gives a complete and logical treatment, 


This title may seem to be inappropriate to the work of 
Kasyapa” For it is not tattoajnana that receives treatment here. 
On the other hand, the practical side of the Agama gets elabo- 
rated, and the word, ‘jana’, has relevance to the knowledge 
of this aspect The title thus gets its justification The nature 
of reality is dealt within this work in a casual manner,397 while 
its treatment is more detailed in the work of Marici The yoga 
and caryd aspects get brief treatment in the works of Marici and 
Bhrgu, The works which are lost might perhaps have conveyed 
more information on the jfidna and yoga aspects 


It is true that Vedic mantras alone are prescribed !n these 
texts for every ritual, In addition, mantras are cited from the 
Mantrapragno of the Vaikhánasas. 


396, VK. LXXXV-C, The appendix in SA hasa chapter on yoga. 
397, JK. p. 2, 


CHAPTER V 


THE PANCARATRA AGAMA: 


Validity and Antiquity 


The Paficardtra Agama, which is mainly concerned with the 
worship of. God ın temples and houses, treats also of philosophy, 
linguistic occultism (mantra) and the theory of mystical diagrams 
(yantra), Itis based on the Ekdyana recension of the Sukla 
Yajuroeda and so is Vedic in its foundations. Vedic mantras are 
frequently used. Yet ıt reveals a liberal and progressive out- 
look 1n throwing open its portals to all, irrespective of caste 
and sex, thus bringing within íts fold even those who are 
excluded by tradition from the study of the Vedas Conse- 
quently, mantras are created for their use and also for others. 
These are called t@ntrzka mantras, It ıs the Vaispava initiation 
(diksà) that confers on the aspirants the necessary qualification 
to participate directly or otherwise in the ritualistic 
performance of worship. 


A passage in the Paficardtra text, Visnusamh: d, defines the 
word “ tantra” as that which expounds all objects and protects 
people from fear 398 Five tantras are enumerated as derived from 
Vasudeva They are Vatkhanasa, Süttvata, S'ikhin, Askantika and 
Mülaka 389 According to the first, Vispu must be worshipped 
atall times. The family has to be looked after by the worship- 
per with what he gets unasked The second is also known as 
Bhdgavata  Püficarütra, The third refers to that system the 


308 VS II 10-35 
$99, Ibid, II. 31-39, 
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adherents of which worship Visnu twice a day and take to 
agriculture, trade and cattle-breeding as the means of liveli- 
hood. The Atkanttka system is adopted by those who worship 
Visnu once in a day, render service to the twice-born and live 
on begging. The Miülaka is taken up by those who worship 
Visgu through thought, word and deed, and live on what is 
obtained unasked and on what they get from their pupils 400 A 
slightly different classification is offered by Atri, but it is not 
complete as regards information on the last two Besides, the 
third one ts called Tirtha instead of Sikhin.401 


It 1s not possible to identify the systems of Sikhin, Aikantika 
and Mülaka Iris also doubtful whether there were systems 
with these names. These may not be names of any particular 
systems, but of groups who were identified thus for their 
distinct practices The Stkhtn may refer to a group who wear 
the tuft and do not remove it except when they enter into cer- 
tain orders of recluses 402 The Arkantika may refer to that 
group which depends exclusively on Visnu for getting moksa and 
for other purposes as well,403 The identification of the 
Mijekes 1s not easy 


400 Ibid II. 20-38 
401 SA Appendix, I 3. 


402 SKS Brahmarātra, V 33b-42 P V Kane: History of Dharma- 
fastra Vol ll Part Il pp 939-41 


403, Vide 
qt weaned ur merece anaa wes a 


Rea Tavares ger i 
Yatsndramatadipika, p. 11, 
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The name, ‘Pafcaraira,’ is from the word, ‘ pafcardtra *,404 a 
compound made up of two words “paica” and ‘rdira’ with the 
addition of the suffix‘ ac” The word * parca’ means * five ' and 
rütra405 ıs a changed form of the'word, “ratri”, which ts derived 
from the root, “74”, to give, with the suffix, trip 406 The word 
“ratri”, which means "night *, is interpreted as that which gives 
rise to pleasure 4” Then, the word, ‘ paficaratra” may be 
taken to mean a period of five nights and must have been used 
later to mean a system on the origin of which a period consisting 
of five nights has direct bearing 

Severa) explanauons are offered to justify the name ‘ Pazica- 
rdtra’ for «his system, These could be broadly classified under 
four groups 

The meaning of the word, ‘r@ir:’, is explained in eight ways 
under the first group. The other five systems, though great, 
become as night by the side of this system, like the moon and 
rhulu(ude of stars during the day, Here the word, ‘rdérs', 19 
used as a nominal verb. What these five systems are do not get 
any referenee. A second explanation states that other systems 
seem dead by the side ot thissystem like others (luminous 
objécts) when the sun ts shining 408 * Raéré’ stands for the 


404. The neuter gender of this word is formed according to the rule, 
eas Us usu | 

408 Astadhyayt II 4 29, 

406 Vide xramfavut faq | Unadisütra, SOT 

407 Vide —Bhanuyidiksita on the Namalinganusasana, 1 4.4. 


408 ë qàacrin mer toa marea | 
aala anrearat è a Me sud | 
agaru TENAN Fa arat | 
adarr praem qa Rarer TRAH | 
TAHAN agetcanra farat | 


aia aaah aghast 
Pas, T, 1. 12-14, 


Linga@nusasana, 131 
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five objects of the senses, sound, touch, colour, taste and smell, 
or the five elements, is the third explanation These get destroy- 
ed when the higher knowledge ts acquired. Thus Pagcaratra 
destroys all erroneous cognitions. According to the fourth 
explanation, the five elements are the products of avidyd which 
gets destroyed by the system The fifth explanation takes the 
word, "ratri ?, to mean tbe five qualities of the elements They 
are taken to represent the embodied beings, Tbe system deals 
with the selves getting those bodies and their getting rid of them, 
The next explanation declares that for man, the elements (bhita), 
subtle elements (tanmatra), ego (garva), intellect (buddhi) and 
unmanifest matter (avyakta) are the nights. These are dealt with 
here and hence the name. A seventh explanation takes the root, 
‘rā’, in the sense of taking The word *parica" stands for the 
five senses, their objects, five elements or their. qualities. This 
word * Pafica* with the root “ra” means human beings who take 
these which are donated by the word 'Parca' The human 
beings are called ‘ Pázicard '. They are protected by the system 
and so the name is. ‘ Pafcardira’, The eighth and last expla- 
nation takes knowledge to be of five kinds arising from the 
Purana, Veda, Vedanta, Sankhya and Yoga By the side of 
Paficaradira, these become like night, that 1s, become worthless 
and lustreless.409 


In the second group of explanations, the word ‘ rdtrt " 1s 
taken 1n the sense of knowledge which is of five kinds—Sativika, 
Rdjasa, Tamasa, .Nawguna and Sarvatah Param. Of these, the 


409 VS I. 49b-Slc, Visautantra cited in the Introduction to Pars 
p.37  Vifvamitra, I} 3-8, Pars |. 39b-41c 


Vide:— 
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first three refer to the knowledge of the three ganas of matter, 
the fourth relating to non-material Nature and the last to the 
transcendental nature of Brahman The Paficardtra system is 
said to treat of these matters and hence the name 410 A second 
explanation refers to the names of five persons who presented 
the doctrines of the systems after which the sections are known, 
making the total number five The names of the sections are 
Brahmaratra, S'warülra, Indrarátra, Nagardtra and Rsiratra 41 


The explanations offered to the word, ‘ fafica’, come under 
the third group The fivefold manifestations of God by means 
of His Parz, Vygha, Vibhava, Antaryamin and Area forms may be 
meant by this word 412 A second interpretation is that Brahma 
propitiated Visnu for five nights in five ways near the five 
weapons of the Lord and hence the name.413 According to'a third 
explanation, Brahma lost the Vedas to the demons, Madhu and 
Kaitabha, He approached Visnu with profound grief and 
requested directions as to how He is to be worshipped. The 
Lord asked him to offer worship for five nights with the Dvzda- 
Saksara and astdksara This way of worship became known as 
Pancaratra 414 The fourth and fifth explanations take the word, 
“panca,” to mean the fivefold classification of the daily routine 
and the five sacraments respectively 415 


410 Sabdakalpadruma, Ill, p 13 

411 Bharadvéja-samhita, I! 12, 

412, Vide: 
TETEPANA TE ANANTA GTA, | 


TUNG ded Hime HUN, | 
Abs. XI, 63p-64a, 


413. SA Appendix, Ill, pp 480-481, slokas 8b-9a. 
414 KA. XXXVI. 11-14a, 


418, Sohrader, pp, 24-25, 
A8Y—16 
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The sixth interpretation is based on the number of sages 
who propagated the doctrines of thesystem, Sandilya, Aupaga- 
yana, Mauiijyayana, Kausika and Bharadvaja, who were incar- 
nations of the five weapons of the Lord, propitiated Him 
through penance. The Lord appeared before them and taught 
to each one of them for five nights the Ekayana Veda, also 
known as Rahasyamndya ence the system is reputed as Parica- 
ráira 418 According to a seventh explanation the five topics that 
are dealt with in the system gave the name to tt. The topics are 
reality, the means of getting moksa, devotion, yogic practice and 
the objects of the world.417 


The eighth foterpretation accounts for the name of the 
system ‘ Pügcaratra'* by referring to the franava as having 
arisen from five sources. Brahman is held to be undivided and 
the other four are from maya. From Sankarsana (or Balarima) 
arose ‘a’; from Pradyumna, representing Prajáá, ‘u’, from 
Aniruddha who is of the nature of Praja, ‘m’. Krsna is the 
remaining source Thus, pranava arose from five sources It 
represents the Pajecardira system 418 Lastly, the system gets 
this name as it arose for Hving beings of five kinds (four castes 
and an inferior caste) for whom 1t was 1ntended.419 


Before examining how far the explanations cited above are 
acceptable, ıt 1s of interest to refer to a sacrifice named 
Paxcaradira mentioned in the S'atapatha-brüáhmana (XIII 6 1 1} 
Purusa Narayana 1s stated here to have had the idea of 
performing this sacrifice which lasted for five days in order to 
acquire superiority over all beings In a preceding chapter of 


416 1$ XXI 519-533 
417 Schrader, p 24 
418 Aniruddha S 1 39a, Gopaletapaniya Upamsad, 


418, Aniruddha S I 39b. 
Cf, Bharadwaj, K. D.. The Philosophy of Rámanuja, pp. 18-18, 23 t6 
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the Brahmaga (XIL3.4 ), ıt ls shown how He sacrificed Himself 
and became the whole world. The rite, Agnistoma, was perform- 
ed on the first day, Ukihya on the second, Aliraira on the third, 
Ukthya on the fourth and Agnistoma on the last day, This is also 
called in the context by the other name, “ Purusamedha, The 
commentator, Harisvimin,420 notes that Purusa desired to have 
all the sentient as also the insentient beings under his control, 
and knowing that Purusamedha had to be performed to achieve this 
end, performed it. Then he became Narayaga. This sacrifice 
has a bearing on the Purusasukta42l of which the seer 1s Narayana, 
The act of offering Purusa as the victim tn this sacrifice, Puruga« 
medha, is symbolic ın character and is found represented by a 


similar act in the Purusasgkta 


The word, ‘rdira’, in the name, 'Paficardtra', of this 
sacrifice does not mean night, but the whole day (ahorgtra) 
which begins with one dawn and ends with the next dawn, This 
name has a bearing on the name of the Pdafcardtra system. 
Without going into tne meaning of the words which constitute 
the compound word, *Pagcaratra , ıt is possible to find the basis 
for naming the system after the name of the sacrifice, * Pafca- 
rütra' This sacrifice shows how Purusa became Narayana, the 
Supreme Deity having control over the sentient and insentient 
belngs Here ıs a reference to the 'yuha concept Involving self- 
manifestatlon. The Pafcardira sacrifice provides thus the 
philosophical interpretation of the fivefold manifestation of God 
by means of His Para, Vyuha, Vibhava, Antaryamin and Area 
forms, This explanation accords well with the statement that 
He composed, out of the original fástra, the Pdrcardira 


420  Satepatha-brahmana with Com, Madhyandina edn, p, 128. 
421. RV X. 90. 11-14, 
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describing His fivefold nature such as Para and Vyiha.422 This 
explanation comes under the fourth group. 


The name, ‘Pa@fcaratra’ may be understood without 
reference to the component elements, ‘paca’ and ‘rdira’, 
Thus, it 18 a system dealing with Reality (tattva) and the means 
of liberation. The five forms of the Lord, concepts of the self, 
moksa and the theory of the periodical creation and dissolution 
of the world are matters brought under tattva and treated in. this 
Agama in the Jxdna-pada. Yoga, worship of the Lord in the arcd 
form and the ways and means of worsbip are dealt with In the 
Yoga, Kriya and Carya sections. While dealing with the details 
of Carya, 1t has become necessary to prescribe the divisions of 
the day (ratri, literally, aAordtra) into five parts and to indicate 
what should be done under each division The scope of the 
Pafiaratra system is well explained in the Afsrbudhnyasamhita. 
The concept of Vyuha which forms the basis of the Paftcardtre 
Sattra is taken up in the Sattoata system which therefore acquired 
the name, ‘ Pafcaratra’, No specific significance need be 
attached to the words, “panca” and ‘ rátra " 


However, the number, five, has come to play a prominent 
tole in the evolution of the five forms of God and jhe fivefold 
division of the daily routine The earliest texts of the Pafica- 
rātra refers to these. Yet the AhirbhudAnya does not include the 
forms of Antamyümin and Arcd while enumerating them, The 
Lakshmi-tantra and Sanatkumara-sagzhitd do not refer to the form 
of the Antarydmin. 


428. Vide: 
SQUITHUIW denta 4:ergsqurer | 
far anggga end fair a 
TETEPANA TANGGA, i 


TAUTEA Te WARHSSAM | 
Ahs. XI. 62b-64a, 
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It will not be, therefore, correct to connect the name, 
* Paficardtra’, with the number of forms which God assumes or 
with that of the divisions of the routine of the day Though some 
kind of justification could be offered for this theory, 1t will not 
be correct either to connect the concept of pafcasamskara with 
the name of the system, 


The statement in the Ahtrbudhnya-samhwta 423 that the 
Páficardtra system was formulated by Visnu Himself gave rise to 
the theory that the Lord Himself taught the Satíivata system to 
five sages for five nights (literally, ‘ ahor@tra’ or simply * day °), 
And this is one of the explanations given for the name, 
‘ Páficaratra', There could be no doubt about ‘five’ being the 
meaning of ‘paca’, but the Interpretation given to the word, 
' rátri*, must be late in orgin. Found in the 7svarasamhia 424 
it clashes with the five divisions of the Sanatkomdra-samhita 
called *Rztras*, named after Brahma, Siva. Indra, Rsi and 
Brhaspat! However, this could be resolved by taking the five 
sages to be included among the rsis and by admitting that there 
were also others like Brahma ‘and Siva who had acquired 
knowledge of the Pázicaraira tradition 


Ahirbudhnya teaches Narada 425 thai there are five systems, 
namely, Tray; (representing the three Vedas), Sáükhya, Yoga, 
Pasupata and Paficaràtra, among which the last mentioned alone 
provides the means for obtaining liberation. This statement 
should have made the sages take Pgfcardtra alone as the perfect 
system by the side of which the other four pale into insignifi- 
cance To make this clear, the sages understand the word, 
‘rainy’, to mean ‘becoming dark or obscure’. In order to 
proclaim the high status of the Pdficardtra, they have taken the 
word ‘pañca’ to mean many things. Yet all those interpretations 


423. Ibid. 
434, IS. XI 519-534, 
425, Ahs, Xl, & XII, 
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are late in origin and seem to have no direct bearing on the name 
of the system Nor is there anv justification for taking the 
word ‘rdirs” in the sense of knowledge, Likcwise, there Is no 
need fo trace the rise of the franava from Vyuha All other 
Interpretations do not seem persuasive The Vaikhanasa texts 426 
also seek to explain the significance of the name by attaching 
importance to the words constituting the name. This also must 
be taken to representa later attempt to justify the name 
through the component parts of the compound 


It 1s worth considering 1n this context the views of Prof. 
J.A B van Buitenen427 on the name, ^ Pamcardtra’ The 
learned professor adduces evidence to show that the connotations 
attributed by Indian scholars to the word are not tenable. He 
offers some plausible pleas to take this name in a different sense 
and to justify 1ts significance ín a different setting 


The Pancaràütra texts, which are available at present, have 
more of a ritualistic character than philosophical The Agama- 
prdmünya of Yamuna, the earliest work which vindicates the 
validity of the Päñcarātra, touches only the ritualistic aspect of 
the system The philosophical portions of the Agama texts 
should have found their way into them in later days. 


Even here, the ritualistic contents, which show the growth 
of many concepts for several centuries, could not be traced to 
a single source. The attempt, made by Indian scholars, to 
connect the nameof the system with the Pancardtra-sattra to 
establish 1ts non-yayate character, indicates the eagerness of the 
scholars to establish, for the Pajcardtra rituals, a link with the 
Vedic rituals, 


On the side of the philosophica! background, the Mahd- 
bharata (Moksa-dharma-parvan) contains two accounts of the 


428, SA, p, 480, KA p 411 
421. Introduchon to dgamaprémdnya, pp, 8-18. 
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Vyuha doctrine. Nara, Narayana, Hari and Krsna, all of them 
being the sons Dharma, belong to the earlier concept The 
later development, as found in the second account, seems 
to be based upon the theistic Sáükhya doctrines preached in the 
epic. In the background of these dectrines, there arose a 
different concept of Vyiha in which Purusa, the Supreme Being, 
jiva, manas and ahankara play a prominent role with the names, 
Vasudeva, Sankarsana, Pradyumna and Aniruddha. The earlier 
concept is replaced by the later one, 


Names like Paficayajiia, Paicakalakartrpati and Paticaratrika 
are used by Narada to address the Lord, Yet, no convincing 
explanation 1s offered about what the word, ‘ratra’, means and 
why the word “paica” is used with it in the name of the system, 


The learned professor therefore turns to other sources to get 
at the sense of the name, The Brhatkatha-sloka-saügraha of 
Budhasvamtin represents a recluse as a fPaficarüirika and also 
enjoins that a recluse must not stay in a village for more than 
three days and 1n a town for more than five days 428 


Vide: 
amori TATA Tatra hu wt o 
&fa warfare wd Wa warfafa i 
1b: 22: 220 


A prosperous farmer is represented ın this context to have left 
his profession and gone in quest of moksa He is reported to 
have sald : 
vqraregraaurd a fatea Aga va | 
SurmHiaqemeq der arate afer Gm od 
Ibid 1b 63 


The professor observes on the strength of these and similar 
references in the same work of Budhasvamin that the word, 


428, This mentioned also in the Brahmapurzna, II. 34, 49. 
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* pancardtra’, could have been coined to denote a person who 
becomes a recluse and staysin a town for five days only, 
Evidently, such persons should have been wandering sages and 
recluses The Vedic rituals did not necessarily form part of 
their practices The farmer refers to himself as a Vaisya. He 
has taken to the way of life of ascetics and so is referred to as a 
Paxcdrainka He visited the holy places of the Hindus and 
Buddhists and at last became a Buddhist. “A Pa?tcarütrika to 
this very large sense is therefore an itinerant religious recluse 
who follows the five-nights rule regardless of doctrinal allegi- 
ance" Péacardtra must have been associated originally with 
devotional religion Later, the word "'Pazacardirika' must 
have been formed from this word 1n this general sense and must 
have meant a follower of five-nights rule, Págcardíranusárin The 
name, ‘ Págcardira', should have meant this tradition which its 
adherents followed. 


In course of time, the devotional element of such votaries 
must have come to characterize a tradition associated with the 
name of Vis$nu, The name ' Pazcarátra " must have been invest- 
ed with specific features which substituted for the Vedic rituals 
Ágamic practices, It is thus quite likely that the name ‘ Pdaea- 
rátra* Owes its origin to this rule of five-nights The several 
explanations, which are offered in the Samhitas of this school, 


are mutually contradictory and appear to be based on no 
reliable tradition, 


The findings of the learned professor deserve very careful 
study It will be prudent to agree with him in freating the 
several explanations contained ín the Samhitds as not very 
convincing One is jeft only with speculation No evidence, 
outside the texts which offer these explanations, is forthcoming 
Al the same, it seems difficult to subscribe fully to the views 
expressed by Dr. van Buitenen. 


The formation of the word ‘ pazcaratrika? requires. expla- 
nation. [t is formed from the word, ‘pdicardira’, with the 
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addition of the suffix, zhak, according to the Astaádhyayi-sutra, 
* tatra nipuktah"” 429 Then the word means one who is engaged 
in * pafcaratra’, This word also is a compound of the dosgu 
kind, meaning a group of five-nights There are words formed 
like this with a numeral as the first member and “rain” as the 
second member For instance, * dviratra', ‘trirdtra’, ‘dagarātra’ 
etc All these occur one after another ın Apastamba-grauta- 
salira *30 The word * trirátra? occurs in Manusmrii431 and the 
word 'pasicaratra* also is found 1n the same work 432 Besides 
the words, ‘¢rsrdira’ and * dasaratra ', are too well-known 
for their occurrence in the texts on Dharmasüstra in the sense of 
the number of days during which pollutton (@sauca) is to be 
observed. 


It is significant that the word, ‘rats’, occurs in these 
compounds to justify the Hindu concept of the duratlon of a 
day which ends with the explry of the night following it. The 
day therefore starts with dawn and ends with the night which 1s 
to be followed by the next dawn Thus, the word ‘rdiri’ 
means here ‘day and night (ahorātra) The compound thus 
formed conveys several senses For instance, the word 
* trirdtra? means a period of pollution which covers three full 
days including nights, as in. Manusmrts The word * pancaratra *, 
later in the same work, means a period of five days. This word 
is repeated here. The king 15 required to fix the price of 
commodities at the expiry of this period, that, is once Iin five 
days, Here this word does not convey any specific sense except 
that of a greup. The words, * dvirdtra’, ‘ tnrátra" and others 
which occur in the Apvstamba-Srauta-sitra, refer to the number 
of days during which specific sacrifices are to be performed. 


429, Astadbyays, IV, 4. 69. 
430. Apastambasrautasutra, XXII. 14 
431. MS, V. 80. 
432 Ibid, VIII, 402. 
ASV—17 
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The words,  'ekarütrika* and *pancaratrika', occur in the 
Mahabharata,433 where recluses are directed to stay fora day 
1n villages and for five days in towns. These words are used in 
the very same sense inthe sloka cited by the learned professor 
from the Brhatkathaslokasangraha (The professor, by the way, 
must have used the expression ‘ three nights" by oversight in 
the place of * one night ".) 


The word. 'pagcarátra', has thus merely the sense of a 
group of five nights with no specific connotation attached to it, 
such as that of the period of stay fora recluse in a town or a 
period which should: cover the performance of a sacred rite 
The Mahabharata and S'lokasangraha use the words, * pajcardtra’ 
and *ekargtra', in the sense only of duration of time They 
do not intend them to be the names of any groups of people 
Tf we are to conclude that the name ‘ pafcardtrika’ was coined 
later on to denote itinerant reeluses, then ‘ekardtrika’ could 
have also been coined, unless there is the suggestion that the 
recluses moved and stayed only in towns The word, 
' Püficarütrika ', occurs in the Harsacartta 434 of Bhatta Bana 
in the sense of a particular group of persons professing 
particular doctrines and leading a specific way of life, as it ıs 
clear from the names of other groups in the context who could 
be identlfiéd from the practices and doctrines which they 
followed. This work was written in the first half of the 7th 
century A.D., that is, before Budhasvamin (c 900 AD) 


The farmer who refers, according to Budhasvamin, to the 
restriction for the stay of the recluses, ıs not known as à 
* pdficardirika ", butis referred to by that name The writer knew 
of the practice and custom of the recluses. That he became 
a Buddhist later, after visiting the places dear to the Hindus and 


433. Mbh Sant, CXC 3, 
434, p. 297, 
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Buddhists, does not at once suggest that recluses who observed 
this princtple of ‘pafcaradira’, must have been following the 
rule of five-nights, regardless of doctrinal allegianee This 
principle has been tn vogue long before the rise of Buddhism. 
Nor does the name, *eikdra ", given to the resting places built 
after the period of the Buddha for the stay of the Buddhist 
monks during the rainy season, deserve specific attention, The 
ziháras could have been built to house the itinerant recluses of 
Buddhism, but the rule, that the recluses should not travel 
during this period, is too well known under the name, 'Saákalpa' , 
or rather * Casurmasya-sankalpa '. The order of rectuses and the 
principles governing their lives were not invented by the Buddha, 
In fact, he was an inheritor of Hindu ideals. He did not teach 
any new religious doctrine, but laid greater stress on some of 
the ethical doctrines which were already known to the people. 
Thus it seems that the learned professor’s thesis cannot be 
accepted, as it 18 based on unverified principles and assumptions. 


The sacrifice called * Pazcarátra Sattra’ 1s already stated to 
have been the basis for the name of this Agama The ritualistic 
aspect of this connotation of the word, * pancardira’, does not 
affect the name which the Vaisnava Agama assumed later. 
There 1s parity between this aspect of the Agama and that of the 
Rgveda. Both had only the ritualistic aspect at the beginning, 
Pnilosophical speculation arose later, both in the case of the 
Vedas and this Agama Authenticity cannot therefore be dented 


to this Agama, 


It 15 suggested that the non-yajz:c aspect of this sacrifice 
should have been a later development under the influence of 
Buddhism and Jainism. This also 1s open to doubt. That is, 
there is the symbolic representation of the sacrifice in the 
Paficarütra-sattra, This is intentional. Such a representation is 
found also ín the passage of the Chandyoga Upantsad435 where 


485, V, 18,2, 
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the chest, hair and heart of the worshipper are imagined to be 
respectively the altar, darbka grass and the Gdarhapatya fire 
Hence, the Pafjcardtra Agama must not be taken to have Íntro- 
duced the symbolic representation of the sacrifice. The Upant- 
sad is found to contain already this feature 


As regards the replacement of the earlier zyüha of Nara, 
Narayana, Krsna and Hari by the latter, ıt must be borne in 
mind that the Ekdnitdharma is said to have disappeared several 
times and evolved again and again.436 On the last occasion, 
which 15 identical with the rise of the Págcarátra tradition, a 
new ovyitha was evolved in which the four manifestations of God 
find representation, allowing the mind and ego to have their 
due place to the scheme through their presiding deities 


Thus, an explanation has to be given for the rise of the 
Pasicaratra doctrine, offering a twofold meaning for this name. 
One lies in the doctrines which were preached by Brahma, Siva, 
Indra, Naga (or Brhaspati) and Rst. According to the other, 
the word “panca” stands for an aggregate having the five limbs of 
abhigamana, upádana, yyd, svoddhydya, and yoga With refer- 
ence to *ratra? which means ‘ ahordira’, these five convey the 
sense that the daily routine should be divided into five parts 
having these names 


The name ‘ Paficaratra’, in its latter significance, 1s appli- 
cable to the system with special reference to the practical side, 
that is, the rituals The words, “ya” and ‘soddhyzya’, bring 
out the Vedic foundations on which this daily routine is based. 
It is to vindicate this aspect of the system that Vedanta Dedika 
wrote the Pagiardtra-raksa. 


Vide: 
qasru agrafaira | 


ATIATI sad aft N 
(p 44, Adyar edn.) 


438. Mbh, Sint; CCCCVIII. 
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The divislon of the full period of chordtrais treated in tho 
Fayakhya-samhta437, perhaps belonging to the oldest group 
among the P@fecaratra works 


That the ntualistic contents of the system could not be 
traced to a single source, must be admitted The Pdfcardtre- 
sattra, described in the Satapatha-Brdhmane, provided the 
system with the concept of the period of five nights. In this 
sense, the classification by the name of the system gets justified. 
The greater significance, attached to this source, is due to the 
unassailed supremacy and overlordship of Visnu. The system 
drew sufficient inspiration from this for its philosophical back- 
ground. At the same time, the ritualistic aspect of this sattra 
is reflected in the treatment of the acts of Visgu as having the 
nature of performing the sacred ritual as enjoined by the Vedas 
themselves However, how and when the classificatioa of the 
daily routine into five parts arose cannot be proved with 
evidence Perhaps the five parss of the day, pratah, samgava, 
madhyàhna, aparahna and sd yam as named in the Dharmas @stras 438 
influenced a similar attempt at divraal division for the purpose 
of worshipping God 


In this context, it is necessary to criticise tho 
following statement of Prof Hazra “It is more reasonable 
to hold that the original non-Vedic as well as antl-Vedic 
ideas of thc Pdficaratras were permeated through the Sarkhis 
1454939" — [tis unfortunate that many Indian scholars have been 
encouraged to hold views such as these, under the influence of 
the Western Ortentalists Ideas and practices such as these 
could be held as non-Vedic, as they do not form part of the 
contents of the Vedas, There 1s, however, no justification to 


437. JS. oh. XXII Pars. IX. 161-178 
498. Apariürka on YajHavalkyasmyti, pp. 464. 
430  Upapuraaas, p. 110. 
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treat them as anti-Vedic, No idea or practice that is found in 
the Paficarátra could be proved as opposed to the teachings of 
the Vedas — That is, the Vedas do not contain any doctrine or 
enjoin any practice which 1s contradicted in the Agamas. The 
latter do not preach doctrines or prescribe any practices which 
condemn particular Vedic mjunctions. Many of the recensions 
of the Vedas ate lost, The Mima@msa@ system agrees to treat the 
Smrti texts as authoritative to uphold certain practices which 
find no mention in the Vedae440 On this ground, the Smrt 
texts are not held to be anti-Vedlc. 


The sources for the Agamie practices could be traced to 
those of people 1n certain parts of the country and confined to 
them alone The Kalpa-sutras support the authenticity of such 
practices and their adoption 441 Those who have taken to 
practices not traceable tothe Vedas and Smríis, are not stated 
anywhere as having preached anti-Vedic doctrines, 


From ume immemorial, Hindu society has been dynamic 
and progressive. While the externals of the practices remained 
unchanged, internal changes were allowed to take place, as is 
clear from statements recorded ın the Dharmagdstra texts which 
seem to have contradictions and mconsistencies The division 
of Hindu society into Vedic and aboriginal wis made by Western 
scholars with the sole intention of underrating the worth of the 
Vedic texts and suggesting that the aborigines did not have an 
Inferior cultural background The attention of the readers 1s 
drawn to the introductory chapter of this work, where Hindu 


440. Tentravarttika on 1. 3 2. 


441 P.V Kane: History of ' Dharmasastra' , lll. pp 848-855 
Cf. Bháratsya Vidya, VI. pp. 27-30 


aa WWRrTqur KATAH maania era fau star | 
dé valayana Gyhya-sütra, 1.5.1, 
Cf, Bodhayana Dharme-suira, I. 1. 19, 20, 
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society is shown to have been advanced In progress and 
civilization in very early days, It is needless to believe in a 
cleavage of Hindu society as postulated by the Western 
Orientallsts and their Indian followers, Hindu society bas been 
culturally one and the same, having provision for diversity at 
various levels of thought and practice 


It must be thus conceded that there are no anti-Vedic ideas 
and practices in the Agamas. Non-Vedic ones are, however, 
there, as the Vedas are not to be looked upon as an encyclopaedia 
treating of all aspects of the life of society Many concepts and 
practices should have been In vogue even with people professing 
Vedic culture, that were not recorded in the Vedas. On this 
ground, the Agamas, which deal with them, could not be 
treated as non-Vedic or anti-Vedic. 


The same explanation holds good for the philosophical 
background of the Agamas which arose with explanations for 
rituals The schools of Veddnta, which drew inspiration. from 
the Nyàya and Sankhya doctrines, changed those borrowed 
materials to suit their. needs. The same feature 1s found in the 
Agamas The Sankhya doctrines, preached in the Moksadharma 
section of the Mahābhārata, were changed to suit the Agama 
doctrines in the Pa@fcaratra Samhitas. 


The PáZicaratra Agam- ,egards Visnu with Sri as the Ultimate 
Reality. For the purposes of creation and for worship, Visgu 
manifests Himself fn three forms called Sankarsana, Pradyumna 
and Aniruddha. It is said that Visnu is Vasudeva from whom 
arises Sahkarsana standing for the self From Sankarsana arises 
Pradyumna representing the mind, From Pradyumna arises 
Aniruddha representing the ego (ahamkdra).442 All these cons 
stitute the fourfold vzyGAa There are the divine descents called 


442, Mbh, Santi, CCCXLVII, 82-40, 
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apataras of the Lord which are also enshrined in temples. The 
Lord ts also present everywhere inside all living beings as 
antaryámin The self will have to devote itself to the observance 
of the five daily duties, such as abhtgamana and upadana. 
Worship is to be done both in the temple and in the house, 
Such is in brief what this Agama teaches. 


The authority of the Paficaratra Agama has been questioned 
by adherents of different faiths The question of validity in the 
case of the Vaikhanasa Agama ıs not so serious, as it is based 
exclusively on the Vedas, Even if Vikhanas is not held to be 
Brahma,443 the authority of the Agama tradition known by bis 
name cannot be questioned, for he himself was a Vedic seer and 
his doctrines are bence valid. The same cannot be said of the 
Pancaratra Though expounded by Narayana Himself who is 
identified wth Visnu444, ıt cannot be readily admitted as 
intrinsically valid like the Vedas which are not the work of any 
author or authors, human or divine 


The main ground for any objection of this kind ts that the 
Pāñcarātra doctrines are not only not based on Vedic authority, 
but preach many a practice which is pronouncedly anti-Vedic 
The Kurmapurdna mentions this system as one among others 
which are outside the pale of V.dic culture and so deserving 
reyection.445 Medatithi on Manu (X 22) has a similar remark on 
this system, 


443 Vide 


A 
Xp aat Wd Were! 
Tatttiriya Aranyaka (I 23) 


Brahmi, who was performing penance, shook his body The 
Vaikhanasas arose from his nails. The word 'Vaikhanasa' 18 from 
* Vikhanas ' which illustrates the phonetic change of metathesis. 


444 Mbh, Santi CCCLIX. 95-68, 
448, See under fn, 153, 
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Again, the adherents of the system adopt, in addition to 
the Vedic mantras, the i8nirika ones also All the sacra- 
mental practices (samskdres) beginning from impregnation 
(ntseka) are governed by their own doctrines. For them, the 
Doadagdksara mantra is everything. Neither the Gayatri 1s 
recommended nor utilised, nor Vedic study, japa and other 
works enjoined in the Vedic tradition undertaken 


Vide 


cata AWANE SERTA serfafu | 
gamata vat feat a adt oa 


a arfast A RVT: eaeaTaTTHA A | 
a ga: arfasaqaaamafa adraioitaritaataa- 
gfafatgarta Genta pafa | 
Agamapramanya, p 18. 


Secondly, the pañcasamskāra is considered as a sacrament 
necessary for initiation (diksd) for any one to get qualified for 
offering worship to God. Brahmanas, Ksatriyas and Vaisyas 
can get initiated into Vedic study through the upanayana The 
Pàficarütra tradition prescribes the pancasamsk@ra both for those 
who are duyas (twice-born) and for those (Südras and women) 
who are not eligible to have the upanayana 


Vide - 
EN fc AA MOX A Ax 
Hit wat EU: TAH BASAN | 
e a 
aatan Sopa fac: esum | 
aaa aaaea Ma: anata a: | 


gte GAGANA era RESTET a od 
Mbh- Bhisma LXVI.39, 40. 


The word, ‘krtalaksana’ ın the first line quoted above must be 

taken to mean one who has obtained marks of identity, and so 

must refer to one who gets identified as a Sattvata by having the 

pancasamskara: ‘ca’ in ‘Sudrarsca’ can imply women, for women 
ASV—18 
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are not denied the pañcasamskāra. Thus, an additional or 
specifté initiation 1s enjoined by this Agama as obligatory, while 
the Vedic tradition does not prescribe any such thing 


Thirdly, as a corollary of this paficasamskara initiation, it 
follows that those who are otherwise totally disqualified for 
understanding the act of worshipping God get adequate qualifi- 
cation The upanayana is not enjoined for those who are not 
Uwice-born. On these grounds, 1t is evident that the Pàrícaratra 
tradition lays down rules for practices which can be claimed 
to go against the Vedic tradition, 


But if Narayana Himself has expounded such doctrines 
golng against the Vedic tradition, how can He be justified in 
doing so, as He is thus contradicting His own statements :- 


SETH mier | 
Visnudharma 6,31 
** The Vedas and Smr!:s are only My commandments” 
aza anaha Qa: | 
BG (XV 15) 
‘I alone am to be known through all the Vedas ” 


It ıs not possible to believe that the Lord would have 
preached the Pasicarütra contradicting Vedic tenets 


Fourthly, another argument against the Pd7icardira system Is 
set out in the Utpattyasambhavadhtkarapa of the Brahmasutras. 
This section contains the following sitras —446 


SEWER HT | (II 2 39) 

aa ea BT! — (1240) 
faararfzara ur agafavea: (11.2.41) 
RaRa | (11.2 42) 


446, The Brahmasitras given here ere numbered as 42 to 45 
according to to the Sribbasya of Ramanuja, 
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The Agama declares that the self called Samkarsana is born 
of Vasudeva, the mind called Pradyumna from Sarhkarsana and 
the ego called Aniruddha from Pradyumna. 


Vide: 


qvem TATANAN, censum ara stat 
waa, Gator Tide wat strat, TETEG 
Sent waa efa ag 
S'ribhasya on II.2, 39, 


The self has neither birth nor death 


Vide: 
aq are frat at KATA | 
(Katha Upanisad. 1. 2. 18) 


[n the Agama passage cited above, the self is stated to have 
birth Hence the Agama of the Pajcarütra system cannot be 
valid. This ls conveyed in the Sutra (II 2. 39) clted above. 


That the mind called Pradyumna arises out of the self 
named Sankarsana cannot be admitted, because the breath, 
mind and all the sense organs are stated to spring from Brahman, 


Vide: 


TATANAN ATUN nasaia = | 
Mundaka Upantsad (II 1 3) 


The self which is the agent cannot be the source for the mind. 
This objection to the Pafcaratra doctrine that admits the rise of 
the mind from the self is conveyed ın the Sutra (II, 2 40) 


If the adherents of the Pancardtra system seek to interpret 
the rise of the self and mind as stated in TI 2. 39, by taking 
Sankarsana and Pradyumna as Vasudeva Himself in His essential 
characteristic of knowledge, the impossibility of origination is 
not contradicted, that 1s, the objection stands undisturbed. 
If all the four represent only Vasudeva, the rise of one from 
another cannot be admitted as also the plurality of the divine 
manifestations, This ıs the sense of the Sztras, IT. 2. 42-45., 
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Fifthly, the Pafcarütra position prescribing Idol worship 
stands contradicted on the strength of the Vedic passages which 
prescribe the ways of obtaining release. The Supreme Reality 
15 to be meditated upon. 

Vide: 

arar at at mus: SATE masat fafqvarfenrem: | 

(BrU, IL. 4. 5) 


(O! the self is to be seen, listened to, reflected upon and 
contemplated upon.) 


The pranava must be meditated upon. 
Vide: 
aM AeHaACATARTATIAT à 
(CAU 1.1, 1) 
(One must meditate upon the Sama chanting of the syllable 
* Om" ) 


These four sutras together form an argument directed 
against the validity of the Parcaratra system 


Sixtbly, Sandilya, it 1s said, learnt the Vedas, Itshdsas, 
Puranas and all other subjects required to be studied. He could 
not find, from what he had learnt, the final means to get what 
was good for him, He felt miserable at this 447 He prayed to 
God who gave him the Päñcarātra doctrines 


Vide: 
astar aana Wuredrgiurgree aun | 
wala war aga reuse a 
a aay TATA inda faar afaq | 
gami TITAH We TANGAN | (Pars 1.3-4) 


441 This bears close likeness to the treatment of a similar theme ım 
the Bhimavidya-prakaranain ChU (VII 1), 
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qag qure epp nur za 
wempmerqur fura GaN rupe 1448 


The foregoing passages reveal that Sandilya had doubts as to 
the uulity of studying various subjects, He could get full 
satisfaction only from the Pañcarātra doctrines This attitude 
of Sandilya questions the usefulness of Vedic study and, as such, 
the Paicarátra doctrines should be considered as anti-Vedic, 
thus losing thelr validity. 


Seventhly, the Paficarditra system is not included In the 
traditional list of subjects studied 


Vide - 
gemaai ereiarrerrgrfirférer: à 


Aar: erari faerat atier a agga A 
Yajnavalkya Smpts (1.3) 


Eighthly, the Paficardira system is called Sattoata. What does 
this word mean ? [t is a system belonging to the Sattvatas, who 
are said to belong to a particular community called Vaisya- 
Vratya which includes Sattvata, Sudhanva, Acarya and others 449 


Those who are devoted to worshipping an idol and earning 
thereby thelr tivelihood, are called Devalakas Those who do 
this work for livelihood without initiation are Karmadevalakas 
and those with Initiation are Katpadevalakes, Both are unfit for 
any responsible work in religious rites They are to be keptata 
distance from enlightened society There are two more kinds of 


448 Riminuja mentions this in continuation of the previous slokas 
cited fromthe ParS I 3-4 Sudarsanastr: notes that this sloka 1s the one 
following I 3-4, but itis not found in the present text of ParS I 3-4 

Vide. 

aar ana WAT TATAHAN ANAS 
e 
gares amara fafa à 
(S$rutaprakafika on Il, 2, 42.) 
449 MS X 23 See Medhatthi on Ibid. X. 22, 23 
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Devalakas, all of whom are not considered to be real Brahmins. 
In fact, they are treated as outcastes,450 


Ninthly, what is offered to the deity, whether flowers or 
food, must not be taken by any one and must be thrown away 
in water. Acts of expiation are prescribed for taking such 
offerings which are called technically n;rmdlya 451 


Vide: 
faf qued qui queue ar | 
dfaajeatafa sth denga werd ü 
SKS sivaratra.V.48,49. 


The name ‘ Sgitvata’, the description of Devalaka as a priest 
for worship and the practice of taking nirmalya prove that the 
Pancardira Agama deserves severe condemnation and so Ís totally 
invalid. 


Finally, the derogatory expressions found in the Vaikhanasa 
texts against the Pafearatra Agama and in those of the Püria- 
ráira against the Vatkha@nasa are to be taken into account while 
considering the question of validity. The Vaikhdnasa which is 
based on the authority of the Vedas, should be considered as 
not only valid, but also ancient The Pafeardtra Agama, it is 
argued, must therefore be treated as later in origin and 
unauthoritative. 


450. Agamapramanya, p 8 
451 Vide: 
fawn faafga ae ufafa issues | 
aafaa falter yar arg wu a 
cited in SR. p 82 as taken from the Brahmapurana 


Cf Pars XII 36b, 87a, VII 44a for the prima facie view See Dag 


gupta 3. N History of Indian Philosophy WI ch XVI for an account of 
objections of this kind 


THE PANCARATBA AGAMA 143 


The Vaikhanasa texts frequently refer to the Pafcardtra 
practices as non-Vedic, tanirzka and as harmful to the people. 
The Vaikhánasa system ts claimed to have been taught formerly 
to Vikhanas by Naráyana — Yajfíiavalkya and others introduced 
into it the mantras of the Ekayana recension when there was 
some danger to the system 


The Vazkhanasa ıs called Saumya and the Páficarátra, Agneya. 
The latter was revealed by Vasudeva to safeguard the former. 
The former must be adopted for offering worship 1n villages and 
cities, in palaces and private houses The latter should be 
confined to forests, hills, the seashore, banks of rivers and the 
confluence of holy rivers and the sea, That system which was 
adopted at first for excavating the ground for the construction 
of the temple must be continued to be adopted for subsequent 
purposes. The other system should not be brought in on any 
account 


Vide 
Led esd c 
AA TAAT md & muUa | 
ta gatafagd a FAAR, | 
SA LXXVII II 


1f an attempt is made to mix up one with the other, the king- 
dom or administration of the locality will suffer 452 If an 
adherent of the /antrika system touches the tdol or enters the 
sanclum sanclorum of the Vatkha@nasas, reinstallation and 
reconsecration must be done according to the Vatkhdnasa system, 
If the Vatkhdnasa mode is to be adopted in atemple which is based 
on the Pajicardtra Agama, there is no harm. But the reverse 
will be attended with grave consequences Those who meddle 
with the Vaskha@nasa mode would go to hell.483 


452 SA. LXXVII 2-12, VK TT 
483, SA, LXXVII, 18-24. 
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A person who offers worship to an idol, whether of Siva or 
Visnu, through the tanirtka mode is a Devalaka That country will 
be prosperous where the Vaikhinasa system {s adopted. Any 
other system, when followed, will not yield any result. The 
Lord 1s stated to favour the Vaikkanasa method and to like only 
the Vaikhdnasas who are His own sons, while those who follow 
the practice of initiation are His adopted sons.454 


The Páizaratrá texts too do not favour the mixing up of the 
practices enjoined by them with those of the Vaskhanasa texts. 

Vide ° 

afgea Ba wren aad ger fas | 

Mas A aada Urata exp d 

assena BW TATA | 

rut aya sgg Aari ngegia n 

a naifaate ares aprige ag | 

maaga ATL AN Uum 1 

(cited from the Kalottara in PR p,100) 


The Vatkhdnasa system is severely condemned as yielding 
misfortune, and asugly andimpure This mode is there to be 
replaced by the Paficardtra system 485 In general, the rejection 
of the Vaikhánasa mode of worship and the rules for purification, 
if the temple and the system of worship are connected with their 
priests or practices, are found treated in most of the Samhitās 
of the Parearatra Agama under the heading of Prayagcuta. 


454 Ibid LXXVIII, 25-27, cf. ibid 36,37 LXXVII, 625-64, KA, 
XXXVI 32-35, 36, 37, 48 


458. Vide 


ag a NATA SITA APT Ag 
TENG dagdhag TAHAN udhag 


ananassa qarag fi queror ? 
PR, p. 101, 
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However, the Samhttds called Ratnatraya, namely, Pauskera, 
Jayákhyà and Sattvata, do not have such insulting references to 
the Vatkhanasa system. 


When the idol in a temple where the Pdzicaratra mode ls 
followed 1s touched by the followers of the Vatkhdnasa tradition, 
the idol is to. be bathed in. milk. It requires re-installation 
according to the Pafcaraira mode, 

Vide 

Seredeg vege? qae geh | 
emerferd eration ofrgraratega: | 
PárS, XIX, 373.374, 


Offering the bath to the delty is of different kinds. *' The worst 
of the lowest kind" will have to be offered when the Idol 1s 
touched by women or those who have not had upanayana or the 
Vatkhanasa Brahmins or those who are not Vatsgavas. Homas to 
pacify the evil influence will have to follow. 
Vide 

eftfuaigudtaatl aur Naah: | 

SUTA degè feet ATTAR, | 

eaqa Talaga Tamanan wq I 

IS KIK 135b, 136. 


The Payicardira system must, on no account, be replaced by any 
other system of worship The Vatkhanasa mode of worship 1s 
stated to be opposed to the Pasicarütra system 
Vide 
qasai ah qafaareearfacrie aq i 
fana seater fared ziaNaga: 
waaay Tg NTT F | 
afara mara aarda fr ga: n 
qatara qera fafa | 


arda gai ard agi marem N 
ParS. XIX. 548-550. 
ASV—19 
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A priest who has had initlation 1n a temple according to a parti- 
cular system, must not attend to excavating the ground and 
other acts according to another It is not proper for one who 
is a teacher or priest to change the system of which he is a 
follower 


Vide * 
ara dirae fermrem ar fase: | 
feat a galga aonrdiagee N 
mardana asa gard oaupfü | 
ware a fenem curfu a emu gg 
Pas. IV 19 131-2 


The Vaikhanasa system and those of the Saivas are declared as 
non-Vedic and as not benign (asaumya), while the Paficaratra is 


saumya. Hence worship should not be accordiag to these 
modes. 


Vide. 
NANA erneut KATATA | 
Wan ader Racqrafencareaa ac | 
St garda arai AZIAN, | 
Ari g araa Aa aenredinr fafüremW d 
V:S XXXIX.279,280 


The Pancardtra system is stated to be the reverse of this in the 
Vaikhanasa Agama. 


Vide 
alta Fara MATAG TATTIRA | 
SA, LXXVIIL5b. 


The Pancaratra mode of installation of the deity is enjoined even 


when the preliminary rites are performed in accordance with 
the Vaikhánasa or Saiva mode 


Vide ; 
imisi qd qereefüuru: u 
TAAN Wein GI DN, WEISE, | 
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EN è : 
aaaraarcat g faferar areqeinay d 
Ta Tara areas fure | 
VS. XXXIX.275b-2772. 
At the same time, itis stated that the two must not be mixed 
up with each other. 
Vide 
AREMA AINAT A Su Wem | 
Ibid,285b 
The Vaikhàünasa system is stated to have been expounded by 
Bhargava (Bhrgu or his descendants) for the well-being of the 
Vatkhadnasas This must not be adopted by the twice-born either 
for their private or public worship, 
Vide 


urerfgerea wet untafafaarg | 
arad AASS ater a N 
Ibid 289b-290a 
Those who take to the »anafrastha order are stated to be of two 
kinds, namely, Vaikh@nasas and Sütas The latter offer worship 
according to the Agama taught by Bhargava Bhrgu, it Is said, 
expounded this Agama for the pratslomass456 
Vide 
q& araar: MAT: WIAA TTST | 
sfaslafgataya agar deat d 
ViS XXXIX 295. 


The systems of Pancaratra and Vatkhdnasa must not be mixed up 
as this would lead to total destruction 
Vide 
gaat tint aa seqmimHatwun | 
TAHUN aa AAN d 
15id,297. 


456 One ıs said to be a pratiloma in soeial status, if he 1s born ofa 
higher caste woman and a man of lower caste, 
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In many respects, the Agamas differ from cach other, and so 
diverse results happen when the practices prescribed by them 
are adopted, The deities who are installed by the procedures of 
different Agamas, would get enraged when the ways of worship 
get mixed up, and would bring ruin to the worshippers 

Vide 

«md edqersp a TATANG | 
Seqreermer[ep aenreeqiea3m u 


veniaeaiqar: Shaq TATANAN: à 


Taura Bl qzemdarm: od 
Ibid 302,303, 


Elaborate rules of expiation are prescribed when the practices 


of the Páicarütra system get mixed up with those of the 
Vaskhanasa,451 


Thus, both the Vatkhdnasa and the Püficarütra Agamas 
prohibit the adoption of the practices prescribed in each other. 
On this ground, it 1s contended, the Vaikhdnasa is held to be 
valid, leading to the declaration of the Pé#cardira Agamas as 
lacking authority, 

Right from Yamunacarya who wrote the Agama-pramanya 
defending the validity of the Paficargtra, scholars have been 
putting forth fresh grounds to maintain it. 


The Pagcarütra system was revealed by Narayana Himself 


Vide* 


YITNA HCAS ART ATT: AT | 
Mbh S ants CCCLIX 68a 


aq nafaa agaganiraay 
aigi Aa dr Uga | 


Arang TUN SATATA: l 
Ibid. CCCLVIII.62,638 


481. VIS XXXIX 
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Narayana 1s stated here to be only the ‘speaker’ (or expounder) 
and not the author of the Paficaratra, It is a great Upanisad 
related to all the four Vedas and built up by Sankhya and Yoga, 
When the Supreme Being 18 mentioned here as the ‘speaker’, the 
validity of this Agama cannot be questioned. The Ekayana 
recension is claimed to have been the basis for the development 
of the system This 1s said to be the root of the big tree of the 
Vedas, of which the Rk and others are the branches 48 Of 
course this recension is now lost The question does not there- 
fore rise about its validity, much less whether that valldity Is 
intrinsic or otherwise Thus, the Pafcar#tra Agama is as valld 
as the Vedas are held to be. 


The Paficaratra Agama is thus based on the contents oi the 
Vedas Itis pro-Vedic, not because Vedic mantras are frequently 
cited for the rituals, but also because its ¢@nirtka mantras are 
based on Vedic passages 459 Certain Gayatri mantras460 are found 
evolved out of the Vedic Savitri and included as part of Vedic 
passages. This adaptation of the Vedic pattern is followed in 
Paficarátra Agama and therefore caonot make ít anti-Vedic 


The practices of a sacramental character are not non-Vedic, 
but are based on the Paficardira tradition which in turn is based 
on the Ekdyana recension The ceremonial practices of the 
Pdficarütra system are exciusively based on this recension and do 
not deserve coudemnation, as ts the case with the practices of 
the Vaskhánasa system which are based on the Vazkh@nasa-su tra. 


With reference to the practice of paficasamskara enjoined by 
Paficardtra tradition, it must be said that while the Vaikhánasa 


458 Pas 11 58 Pars I 76 The Ekayana recension is included in 
the ChU VII 1 2 


459 Cf. Omgüm ganapataye namah is based on Om ganapataye 
namah (LT XXXII 63) 


480 Narayana Upanisad, 5, 6, 7 
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tradition recognizes mere birth in the family of the Brahmins 
who belong to the Vaskhdnasa-sytra as itself a qualification for 
its members (who have had upanayana) for worshipping God 
ceremonially, the  Pancaratra system prescribes an initiation 
in the form of pafcasamskdra With the liberal intention of 
permitting every person, irrespective of caste and sex, to 
worship God personally, this act of imitiation 1s enjoined 
The procedure of £asicasagskàára 18 not Vedic, but ıts practice bas 
sufficient Vedze authority. Vedic mantras are used and the 
procedure is on the lines of the Kalpasutras This is not a proof 
for the Agama's non-Vedic character. The pajcasamskara 1s the 
only initiation (dzksa@) for the Südras and women and a second 
one for those who have had  upanayana Such initiation is not 
an anti-Vedic practice in the case of the twice-born, for a 
special initiation 461 ıs ordained evan for those who have had 
upanayana for performing certain Vedte rites.452 This is also 
called ‘ yasnadiksa,’ 
Vide: 
argursfasras fa fae | 
data aiaa freu afaatzara ü 
MS II. 169 


With this special initiation, the Ksatriya and Vaisya are 
declared to have become Brahmanas, 


Vide: 
MMT AT aT AT at AA | 


aentgineaagarary ara gak | 
A pastamba SrautaX 11 5-6 


The pancasamskara makes one who receives it Vaispava, which 
Vyasa calls krialakgana. Thus the second initiation is not 
enjoined by the Agama only It is taken to have been 
inspired by the Srauta practice. 


461 Special imtiation is ordamed only for these who get a genera 
kind of imation For details, soe P, V. Kane, History of Dharma Sastra, 
Vol, I, Part 2, pp. 1137-40, 
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The charge which is levelled against the Pa@Aecargiva that 
those who are not qualified for the zpancyana are also given this 
initiation and declared qualified for worshipping God, cannot 
be sustained The rathakára, who does not belong to any of the 
first three castes and is not entitled to the upanayana, is permltted 
by the Srautasītras, to consecrate the Vedic fire.462 Simllarly, 
permission jis given to the musadasthapah, who 1s not also 
qualified, to have the upanayana to perform sacrifices such as the 
Agnihotra and Darsapürnamasa 493 It is also curious to note that 
the rathakara, who ıs held to be not qualified to the upanayana, is 
allowed to have it under certain eircumstances When viewed 
dispassionately, one can see the growing tendency of a liberal 
and broad-minded attitude in extending the application of tha 
rules of the Kalpasztras This is not conservatism, but progress. 
Tt is this tendency that 1s witnessed in tbe Pasicarátra Agama. 


That the Paficardira tradition 1s not anti-Vedlc becomes 
evident from the creation of the ¢dnirska mantras No attempt Is 
made to stretch the rules of the Kalpasziras beyond limits and 
deprive them of their sanctity and individuality. The ¢antreka 
mantras are not really Vedic, but they could be treated as 
mantras There are instances of even ordinary non-Vedic 
passages having been elevated to the level of mantras, Such 
passages find their place in the Vatkhanasa464 texts also which 
are held to be Vedic to the core. The objections agalnat the 
Páficardtra tradition which are nouced in the Kürmapurzpa and 
elsewhere should have been raised with a view to safeguard the 
Vedic traditions fro.n getting mixed up with ¢@nirtka ones, 


462 Eg, Diksaniyest: cf LT, Introduction, p 14. 
4603 See note under fn, 133. 
464 Vide 


alte dvd agiat quraiuonm 
VK.p.368 Cf, SA XXXVI Pas, IV. 13. 181-143; 
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When God declared that Sruti and Smrti: are His command- 
ments and that He could be known only through the Vedas, what 
is meant is that the Vedas are of supreme validity and the Sm rti 
comes next to them when ıt does not clash with thelr authority. 
Otherwise, the epics, Puranas and the host of kindred works 
would have to be treated as of no authority Like the Agama 
which was taught to his disciples by Vikhanas on the basis of 
the teachings of the Vedas, the Paficarütra Agama too was 
revealed by God Himself to sages and, as Vyasa put it, this 
Agama, revealed by God, represents the quintessence of the 
Upanisads The validity of both the Agamas cannot therefore be 
questioned. 


The Uipattyasambhavadhikarana forms part of the second 
chapter of the Brahmasutras called Ae:rodhadhyaya Here ıt is 
shown that the concept of Brahman as developed in the first 
chapter cannot be controverted by any concept of any other 
system whatsoever. This must imply that this adhikarana dealing 
with the Pafcaratra system, should be interpreted to prove that 
itis not duthoritative This ıs claimed to be pre-supposed by 
thé author of the Brahmasütras. 

The view of Sankara on this adhtkarana 1s contained in his 
Brahmasütrabhasya, which is the earliest available commentary. 
He interprets the sztras here as refuting the view of the Paftcara tra 
system, that the self called Sankarsana is born out of the Supreme 
Being, Vasudeva. His objection is directed only against this 
doctrine. He admits openly that the other aspects of this Agama 
are not refuted. 

Vide 

eset aera: qsamt Sun: YOHTCHI TAAT a 
STHATEATAAA RT separa ast fafa i (IL 2.43) 


This 1s because the Upan:gads recognise this self-manifestation 465 
atanaararcraad a feri quor (Ib:d.) 2. 2. 42. 


485, CRU. VII. 20, 2, 
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Nor is there any objection to worship as prescribed by Abhi-« 
gamana. Even if Sarhkarsaga and others are to be treated as 
gods, then there will be four gods to be recognized which goes 
against the Paricaratra tradition that Vasudeva is the only one 
Supreme Deity. If they are qualities, namely, knowledge etc., 
then this amounts to treating, for example, the same 'Sankargaga" 
as a person and also as his quality. This position is 
inadmissible. Besides, Sagdilya is stated to have given up the 
study of the Vedas and taken to that of the Paricaratra syatem. 
This goes against the authority of the Vedas, 


From this, it appears that Saükara is not against the 
Paficardtra Agama as such, except for the doctrine that the self, 
Samkargana, arose from Vasudeva. From the name of the 
adhikarana and the first sūtra there, It seems that the entire 
objection against the Péfeardtra tradition is based upon this 
contention only. 


The Visistadvalta thinkers treat thls adáikarana as conveying 
not merely the objection to the Pāňřcarāira tradition, but also 
the answer in favour of Its validity, The first two süutras repre- 
sent the prima facie view and the next two show that the P4ica- 
rdira Agama is valid. There are certain adhikaranas466 in the 
Brahmasüiras which are of this kind in containing both the 
objection and answer for the particular concepts or theorles 
treated thereto. 


The first stra (11.2 39) which refutes the statement of the 


Agama that the self in the form of Samkarsana is born, is based 
on wrong premises: for this Agama does not state anywhere 


466. ' Adhikarapa' 1s thus defined .— 


favat Ama qaqererraracy | 
frere care ASRU eurem il 


Sabdakalpadruma L p, 31. 
Cf, Jaadbikarana 1, 3, 19-42 , Sambandhadhikaraga Ill, 3, 20-82 ; 
Samparayadlukarana IN, 3, 21-31, 
ASY—20 
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that the self is born, but emphatically declares that the soul 19 
eternal The statements made in the Agama text that the self, 
mind and ego are born must be taken to mean that the delties 
presidiog over these are born, Besides, this Agama passage 
must be interpreted like the Upantsad passage467 which says that 
he who bas no birt: is born in several ways By ‘birth’ self- 
Manifestation 18 meant It does not mean that the mind and 
ego are produced from the self as stated 1n the suíra H 2.40, for 
all these are stated to be produced from Brahman 468 


The sütras, II 2 41-42, could be taken to convey the siddhanta 
view According to the siira 41, the objection to the 
statement that the self, Samkargaga, was born of Vasudeva, 
cannot stand, as Vasudeva and the other three are only of the 
nature of knowledge and the origin (of the world). That is, 
these four are only Brahmam which is knowledge and which 
represents the orlginal cause of the world. The words, ‘self’, 
‘mind’ and ‘ego’, denote Samkarsaga, and others who manifest 
themselves in particular forms. Hence the question of the self 
getting birth does not arise. The very same Agama text which 
states that the self, Samkarsana, Is born of Vasudeva and tbe 
mind, Pradyumna, from the self, declares that matter and the 
self are inseparably connected with each other and that the self 
is known definitely to be beginningless and endless. 


461 Tartrrsya dranyaka WU 13 1, 


468 Vide: 
qantar spem aaeaafegarin (MU L. 1.3) 


Also gt arga warata AAN fen uem: | 
Ja: wp aa UNG sila: Geto: Ig: t 
AKIN enar AAT: a eae | 


agasan ASERT e FRAT: o 
(Mbh, Santi, CCCXLVII, 89, 40.) 
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Vide '- 
ariin Garret eT WO 


a gatan qnia ffr: on 
Pars. II, 19, 


This passage runs counter to the one which refers to the birth of 
the self, and so the latter passage should be taken to mean that 
there is no birth for the self from Vasudeva or for the mind from 
the self. ‘Birth? must be taken in the sense of self-manifesta« 
tation, as is done in the case of the Upanssad passage : 


asarana agar füsrau 
(TA III.13.1) 


Regarding the sūtra, I1.2.42, it must be noted that 1t ia 
interpreted differently in different systems of thought, The 
particle ‘ca’ 1n 1t does not have any additional sense of argument, 
but only the sense of objection or contradiction to what fs 
contained In the previous si#tra. It is claimed to mean that 
what Is taught in the Paricaratra Agama stands contradicted. 
This contradiction should rise only from the Vedic passages as 
referred to in the sutras, II 239-40. Such passages as the 
Chandogya Upantsad (111) and Brhaddranyake Upamsad (IT 4.5,) 
enjoin meditation as the means of getting moksa, The Pditca- 
rdtra texts, on the other hand, prescribe worship of God, 
primarily in the form of the 1dol. Hence a contradiction to 
this Agama prescription is held to be found in the Vedas, 


This kind of interpretation does not stand to reason, for 
the very aim of the Agamas is not to prohibit the method of 
meditation, but to prescribe idol worship as an easter way which 
could be practised by all without distinction. So it {s not anti- 
Vedic. Ramanuja’s interpretatton which is based upon that of 
Yamuniedrya, seems to be reasonable. That the self is born is 
contradicted in the Agama texts is the sense of the si#iva 11.2.42. 


The objection of Sankara is not justified. If the four 
manifestations of God as Vasudeva, Samkarsana, Pradyumna 
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and Aniruddha are quite independent of one another, there is 
the question of more than one Supreme Being But these are 
only the manifestations of the same God and so have only 
functional differences The other objection which 19 based on 
the adoption of the Pafcaradtra Agama by Sandilya is not also 
tenable, for Sandilya did not question the validity of the Vedas He 
could not obtain sausfaction from them, which is an indication 
of his difficulty to get it This does not suggest his irreverence 
towards the Vedas, and as such the Agama tradition is not 
opposed to the Vedic tradition. Hence no objection could be 
raised against the validity of the Péfcaratra Agama on tbe basis 
of this adhskerana, which aims only at silencing the objection 
that was entertained against its validity at the time when the 
Brahmassitras were composed by Badarayana. 


It is interesting to note in this connection the views of some 
other schools of thought on this adhikarana Bhiaskara, the 
exponent of the Bhedabhedaváda, treats all the sütras in this 
ahhikarana as directed agamst the validity of the Pafcaratra 
Agama. While interpreting the Sutra, II 2.41, he questions 
the propriety of taking the self, mind and cgo as the self and 
noles that the episode of Sandilya is directed against Vedic 
authority 


Madbva, the exponent of the Doatta school, takes a 
different attitude This adhikarana is, according to him, not 
directed against tbe Pdfcardire Agama, but against Saktaism 
and Saivism The rise of the world from Sakti cannot be 
admitted, nor should Devi, Tripura and Bhairavi be treated 
as the source of the world, Siva also is not the cause, If 
knowledge 1s held to be the cause, then that itself, being the 
Supreme Reality, could be admitted to create the world, The 
Vedic passages declare Visnu as the cause, and so any other 
interpretation stands contradicted, as it 1s opposed to Vedic 
authority. It ıs a matter of optafon as to how far this 
Interpretation could be admitted. 
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The previous adhikaraga called Pasupatyadhikarana (II. 2. 
35-38) Is devoted to the rejection of the systems which are 
devoted to the worship of Siva It is not the Pasupata system 
alone that is meant there, but all of them, Including the system 
of Saivism.469 Hence this adhikarana cannot be concerned with 
Saivism Treating it as directed against Saktaism is meaningful, 
but the Sakti cult is not totally free from the principles of Siva's 
worship In a way, this cult may be taken to have been 
condemned in the previous adhtkarana itself, though not fully 
Anyway, Madhva's íntrepretation is original, and avoids the 
difficulty which Sankara and Bhaskara were required to face, 
namely, partial acceptance of the validity of the Páfcaratra 
doctrines, The Visistadvaita interpretation {s sane and sound In 
that the objection to the validity of the Pafcaratra Agama is 
noted and the refutation of this objection fs admitted. 
Treatment of a prima facie view and its rejection at the end in 
one and the same adhtkaraga do not affect the unitary concept 
of the adkikarana 


Nimbarka, the exponent of the Soabhaüvika-bhedabheda-vada, 
Interprets this adhikarana as containing the refutation of the 
system of the Sa@kias. Sakti cannot be the cause, as no effect 
could be produced by 1t without the control of Purusa over it. 
The stra 40 (which is numbered by him as 43) means that Saku 
cannot be the cause, if Purusa is the agent The sutra 41 
(numbered as 44) admits Sakti to be the cause, if ıt reste in 
Brahman. That Sakti could not be admitted as an independent 
cause {s conveyed in sūtra 42 (numbered as 45), as It is contra- 
dicted by Srutz and Smrt: In this context, it is curious to find 
that Kasmirabhatta, the sub-commentator of Nimbarka's Brakma- 
sütra-bhàüsya which is called Veddnta-partjata-saurabha, follows the 
Visistadvaitic Interpretation In his Kaustubhaprabha Nimbarka 
thus follows the line taken by Madhva 


460, Tattvamartinda, p, 552, 
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Vallabha, the founder of the Suddha@doaita school of Vedanta, 
notes that this sectlon is against the school of the Bhāgavatas, 
He holds that objection 1s taken against only one aspect of the 
Püsicarátra doctrine, namely, the rise of the self, Samkargana, 
from Vasudeva. While interpreting the sutra, II 2.44 (according 
to his numbering), he writes that the objection against the 
Pàüncar&tra cannot stand, 1f all the four oyizhas are of the form of 
knowledge and the origin of the world. Objection would how- 
ever be valid, if all are to have absolute independence. 


As regards the objection ralsed here on the passage of rhe 
Agama which mentions the birth of the self, Samkarsana, from 
Vasudeva, it ls difficult to understand what made the exponents 
of the schools which are opposed to the spirit of this edhkekarana, 
ignore a passage of the Tarttiriya Upanisad(IJI.13.1). While 
the word ‘ydyate’ used there Is not objected to with reference to 
Brahman’s birth, objection ts rafsed when it is used with refer- 
ence to the self. By taking the sense of the root, ‘jani’, as 
standing for ‘pradurbh@va’, it 1s quite easy to note that ‘birth’ 
means only emergence or manifestation. Only what already 
exists will make its appearance Similarly, the root, ‘nag’, mean- 
Ing ‘adargana’ denotes disappearance and not destruction or 
annihilation. As such, when the self is said to be born, what 1s 
meant rs that it has been In existence even before [ts appearance 
which is possibla only as encased in a physical body. Hence 
* Samkars:pa > 1s a word used to refer to a deity who has 
emerged from Vasudeva with a body and also to mean the self 
(jiva) which ıt controls.470 It is in this sense the following 
passage is required to be understood :— 


ad: ST waa: supfeed p MIIRAN qun | 
(Narayaniya Upantgad 1) 


Regdrding the objection that the Pajcardtra Agama is not 
included in the list of subjects which are intended to be stadied, 


410. LT Vi. 13, 


THE PANCARATRA AGAMA 159 


it must be understood that the list enumerating fourteen subjects 
in the Yajfavalkya-smrti (1-3), ıs not exhaustive, for there is 
another list47! which mentions eighteen subjects, adding four 
more, namely, Ayurveda, Dhanurveda, Gandherva and Arthasastra, 
Itshasas are also included here. Similarly, the Agamas are to be 
considered as a subject of study, and their absence from the list 
does not declare their invalidity. 


The word, 'Sativata', did refer to a Valfya tribe which 
became elevated In social status by the birth of Krsna in It. 
But it came to denote the Pafcardira system and hence lost 
its pejorative sense, The validity of the system does not Ife 
merely in Its name, It is the doctrine that proves Its validity. 
Therefore, the word 'Sattvata' 1s derived in more than one way 
so as to make it deserve the name of the system One of them 
connects it with the word, ‘Sai’, which means Brahman, Those 
who belleve in It or do work (i.e, worship) for It are called 
* Sattoantah " Their system Is called Sétivata, 


Vide 
aq ub SED WEST: eee: 
Or, aram sumfageduifiq ml ara at eren 
apa ara ar arias: 


Paragarabhatta: Bhagavad-guna-darpaga on 
Visnusahasranama, Sloka 54, 


The second way of explaining it 1s by taking it as delighting 
those who adopt it, 


Vide - 
araafa (gala) arata (id) 


411, V.P, ILI, 6. 48-29, 
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A third way fs by taking the word ‘Sā?’ In the sense of the 
Supreme Being :— 


Vide: 


aq (wur) e aavraedifa ar deut, 
weda AT HETHDTED | (Ibid.) 


This word “.Satipata" may mean a despicable person in Ite 
conventional sense, When it can yield another acceptable 
sense, through etymology, the latter sense should be 
preferred,^ particularly when the conventional one could be left 
aside. Otherwise, the word a@rarya4l2 which is grouped here, 
along with the word, *Sattraia', should mean a low-born man, 
while the conventional sense of a learned teacher ls to be 
preferred. 


The word *desalaka! refers to those who are not Inftuated 
according to the Pzficaraira rites and who worship deitles like 
Rudra. 


Vide * 
TATA Ud GATRA: | 
cited in the Agamapramapya p.72 
Vice 
faina: yatan at wq | 
gar aang d À «emn cm og 
KA XXXVI 32,33. 
Thus, there is no stigma attached to the priest who offers 
worship in the temple according to the Pafcargira tradition, and 


hence invalidity could not be attributed to the Pazicaratra system 
on this ground. 


412, MS. X. 23 Cf, dgamapramazya, pp. 68-71, 
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Nirmalya is prohibited to those not devoted to 
God 478 Sandal, unguent and others which represent nirmdlya, 
are applied to the holy idol of Visnu and become purified. 
They purify the devotees of Visnn who take them, So It Is 
sinful to refer to it and food offered to Visgu in degrading 
expressions.474 When these are effered to Vigvaksena, they 
become defective as nirmalya, and so they could be partaken 
before being offered to Vigvaksena, by the devotees of 
Visnu.476 Hence the Pafcardtra Agama does not lose Its vall- 
dity for prescribing the partaking of 'nirmalya'. 


Lastly, the authority of the Pafcardiva system cannot be 
assailed on the ground that the Vaíkhanasa system contalos 
vehement attacks on this Agama. That the Vatkkadnasa 18 based 
on Vedic authority cannot be an argument in favour of Its 
superiority over the Pdfcardtra, since the latter is also based on 
the Vedas to a limited extent and this can be used as a defence in 
its own favour. Mutual recrimination is noticed in the texts of 
both the Agamas, and so it is not easy to settle the authority of 
one at the expense of the other, It would be prudent to treat 
each one as valid without reference to the other. In all proba- 
bility such passages which condemn the authority of each 
other should have got into these texts ata later date. Vedanta 


413. ParS XXXI 197-199, 
414, Vide, dgamapramanya, pp 74-78 


475, Pars, XXVI. 24b, 25a VS. offers a wise interpretation. 
Nirmalya 13a reject when offered to other deities (XXIX 12), This text 
refers to the view of some scholars who hold that what 1s offered to Vignu, 
must be taken by Hie devotees. (Ibid, XXIX 13a) Cf, Naradiyasamhita 
XXIV. 80b 81. 


The following passage in itis worth. nething: 
awa qarsa aI NGURUT | 
fefaederca yana Raae qued 
II. 122b, 123a 
ASV—21 
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Desika remarks that such passages should have been intere 
polated by those who were greedy (or cazer) to occupy forclbiy 
each other's place and thereby were keen to taste the sugarcans 
of pleasure, or by bachelors who were degraded priests. 
Vide :- 
e e Ce c e 
aia gala garang ierra strat TET- 
TATANAN ANGGE aa gaara NATAH | 
PR, p 101, 


[t is possible to offer seme kind of defsnce for this mutual 
attack Each system 15 anteous (9 speak of itself in the highest 
self-praise — NatursMy, te achieve this, pt ia required to. throw 
mud at the other, 

Vide : 

e ` e 5 Oe e e 
a fe fer facet agg naaa aft g 
faecrigrasifagitata | 
Hence serious thought need not be bestowed on this question, 
One of them must not be unduly extolled, ignoring the intrinsic 
worth of tue other, 


Such indulgence ip mutual accusations is not confined to 
these two Agamas The Vedas too contain passages which 
Ulusirate this tendency, 


Vid, ; 
amit great aba agian gar mwriad 
amai a: gaa peor wee aiala esp RaR | 
Attareya Arapyaka, 11368. 
The sense cf this passage 18 as follows ; 


wm uirga (11.1) isa ph, 

Me mmn wed A agha (Aitareya Brakmana V 31 6a) 
jg an utterances (gthg) There Is a passage technically called 
kumbya which takes the forte ~f giving instruction for good 
cor duos, 
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Vide : 
TATANG sear | 
(Sayana on ébid.) 
This Is illustrated by the following passage : 
TASTING KA FE AT NIU | 
S.P.Br, X1.5,4.5, 
The rk cited above is of a general nature. The gatha and 
kumbya given above are treated as particular rks. All the three 
are metrical and are of a definite length and so are held to be 
within limits (mita). 


SW HIST STET (T.S. 1.1.11) 
is a yajus passage. 
stp wu afa san ICH (T.S. IL. 59.1.) 
is a nigada which ts stated as of the nature of addressing 


another. Then there are arthavádas which are referred to here 
as vriha vàk, 


Vide 
Astarzr ar sp TAAT Teratai 


ar aal qur ara 
(Taitti:riya. Brahmana YII.5.3,1) 
The yajus, ngada and vrthd »ük together constitute one whole 
and are treated as yajus itself, but the formation here is not 
regular and so is said to be not within a particular limit (amita). 


3, The Prapava is uttered as part of the Séma chants as in 
afaa art a 
This is not true (anrta)* that is, it is a Me. 

Here the Yajurveda and Sdmaveda are referred to as inferior 
to the Rgvsda. The latter alone has regularity, while the Yajus 
has no regularity and the Sama is only music and bas no 
relevance (o reality, The purpose of this passage is not to 
ridicule or condemn the Yajurveda and Samaveda, but to show how 
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superior the Rgveda is to both of them. A passage of this kind 
occurring in the Arapyaka of the Rgveda, illustrates how contra- 
dictory passages occur even in the Vedas This does not prove 
the other two Vedas to be 1nvalid 


Similarly, the Samaneda is condemned by treating it as 
belonging to the departed souls and contrasting it with the 
Rgveda which 1s said to be divine and with the Yajuroeda stated 
to be human Hence tts sou id is impure, 


Vide : 
wA Jaget qupiqeg ATIT: | 
araageg fasa: earacargfacata: a 
MS IN 124 


The passage which mentions Sandilyato have been dis- 
appointed in not getting at the truth by studying the Vedas and 
to have become enlightened by studying the Pazicarátra doctrine 
must also receive the same interpretation. The reference to his 
disappointment with Vedic study is not intended to devalue the 
Vedas, but to extol the Paficoratra Agama. 


Similarly, it is said that, when welghed against each other, 
the Mahabharata was found to be heavy, while the Vedas were 
light- This is only praise conferred on the importance of the 
Mahābhārata at the expense of the Vedas 

Vide: 

aat udi Bat vita Batwa | 
eura: gefahiegararered gz n 


mA a yey a frat TANSAHA | 
ASW Wears Aeraictantizay w 
Mbh ds. 1. 297,299. 


Thus these statements convey that while a particular text is 
intended to be extolled, other texts are given an apparent 
condema4tion. This must be treated. only as arthaváda, and so 
the tex's which are condemned cannot be treated as 
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unauthoritative. The mutually recrim{natory passages in the 
Paiicaraátra and Vaikhanasa texts can only show that each of these 
Agamas is valid, without getting affected in the least by such 
condemnation, 


The Péafcardtra Agama should not be treated as 
unauthoritative, because of the alleged deceitfulacss of 
Vasudeva as stated Ín the passage : 


arga fana Safatenfecqar i 
sila Tega arsaa fagat aaa od 
(cited In the Agamapramanya p. 23.) 
The Pafcaratre Agama was revealed by Narayana who is 
identified with Vasudeva and glorified in the Upanigads as 
omniscient and compassionate, and so evil designs could not 
be attributed to Him, 


The Vedds, are claimed to be intrinsically valid by not being 
the composition of any author. But their authority could be 
questioned, as they too contain contradictory passages like 
works of human authorship, 476 


Vide: 
1. affer weld TAH a 
atfacra wrefara yga | 


2. sà gafı 
EU CE CU | 
3. sfrfüfirdupa | 
Wade | 
We may resolve the contradictions by treating the first set of 
passages as giving rise to different results when the practice is 


476, P V Kane’ History of Dharmasāstra, Vol. Il, part 8, pp. 1804 
1208 (1) Autareya Brahmana, XV}, 1. 4, SP. Br. IX,7, (2) Ailareya 
Brahmana, V 5.4, Taittirsya Braamana, II, 1, 42, 
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carried out independently, the second as intended to be 
practised by persons with different — qualifications for 
each and the third as to be carried out at different tlmes,427 


The Pancaratra Agama, though it has an author or proclaimer 
in omalscient Narayana, is free from all kinds of defects such 
as deception, delusion and perversity Ft is therefore valid, and 
the more so, because it gives correct knowledge about the 
Lord The glorification of Vignu in this Agama as the supreme 
among the gods, 5 a question already settled in many of the 
texts which declare, on the authority of the Upanisads, that He 
alone is great Such texts are in the Mahābhārata, Visnupurina, 
Var&hahurána, Manusmpts and others, In parucular the Mahd- 
bharata plays a significant role bere It ts ın the Sa@ntiparoan of 
the epic that the Pazicarátra doctrine gets detailed treatment, 
The author Vyasa, who gets the entire credit for this, is believed 
to be not different from Baádaráyana, the author of the Brahma- 
sitras 418 Hence the objection to the authenticity of the 
system is questioned in the Brahmasütra: (Il, 2 39-42) and is 
answeted in favour of-admitung the Agama's validity 


The origin of Ekanti-dharma, which is the basic foundation 
from which the Paficardtra Agama is developed, is described 1n 


411 Srutaprakdsika on I] 2 42 


478 Sudardanasiri cites passages from the Skdndapurdna to support 
the identity of Vyasa with Badarayana  (S'rutaprakasika, Madras edn. 
with ten commentaries, pp 59-80) Vedantadefka also cites the above 
passages Vide, Tattvatika (Madras edn with ten commentaries, p. 73) 
He citas a passage from the Bhamati of Vacaspatimiéra 


Vide : 
we a QERETI- 
SRI asmara WX | 
JARINU TAY AT et: ! 


All other exponents of Advayta dispute this idenhty For a detailed 
account on this matter, see SVOI, VII 


IHE PANCARAIRA AGAMA 167 


an interesting way In the Santiparoan, ch.358. The sages called 
Phenapa wre the earliest persons to practise this dharma, 
VaikhSnasa got it from them and Soma received it from 
Vaikhanasa, Then this dharma disappeared Inthe Caksusa cosmic 
epoch, Brahma got it from Soma who taught it to Rudra, who 
imparted itto the Valakhilyas in the Krtayuga. Then this 
dharma disappeared fora second time. In the Vacika manifestas 
tion of Brahma, it appeared from Nariyana who imparted it to 
the sage, Suparna, who' preached it thrice whence it got the 
name Trisauparga, Vayu received it from Suparna and preached 
it to the sages, Again, this dharma went out of sight, Narayana 
brought it out and taught it to Brahma, 


Vide: 
Ga ged sae arsed ed" | 


age ated reque mu i 
Mbh Santi, CCCLVIII. 30b,31a. 


Brahma created the world with the help of this dharma. He 
taught this to Svárocisa Manu from whom his son, Sankhapada, 
got it. [t passed on from him ro his son Sudharma All these 
happened in the Kriayuga This dhorma then disappeared for the 
fourth time in Tref@yuga Narayana brought it out and taught it 
to Sanatkumara from whom it was acquired by Viraga Prajapati 
who taught this to the sage Raibhya It was then transmitted 
to his son Kuksipala, The dharma disappeared then for the fifth 
time. Nár&yaga taught it again to Brahma from whom it passed 
to the sages, B.rhigadis; from them to the sage Jyestha who 
studied the Samaveda and from him te King Avikampana. Again, 
fer the sixth time this dharma was lost. Brahma was then taught 
this in his seventh birth. by Narayana, Daksa got ft from 
Brahma and gave it to Jyestha, his grandson by his daughter, 
From him it passed to Aditya and then to his son Vivasvan. At 
the beginning of the Tretáyuga, Vivasvan gave it to Manu who 
taught this to Iksvaku, Again it disappeared and was restored 
by Narayana who taught this to Narada, 
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This system is called Pgfcaraira, wherein the Lord's 
manifestations are one, two, three and four under various 
reckonings. The Sankhya, Yoga, Vedas and Aragyakas (which 
stand for the Upanisads) form part of the system. 


Vide. 
araga ar were fee cifira: à 
Beye eeraaaeqea wur a 
vak disana Wangen = | 


gtequeqgieaqaiia Trad a ouem og 
Ibid 81 


The Pdfvardtra doctrines were promulgated by seven sages 
called Citrasikhandins, Their names are Marici, Atri, Angiras, 
Pulastya, Pulaha, Kratu and Vasistha. They wrote 1,50,000 
Slokas The Lord commended what they composed as authori- 
tative, conveying His commandments, Svayambhuva Manu 
and after him Usanas and Bryhaspati preached them. King 
Vasu received them from Brhaspatl. Vasu practised them and 
then the system disappeared .479 


The Cttrasikhandins mentioned here are only the well known 
seven sages whose names are given differently in some sources.480 
Whether Vasu obtained these doctrines from Brhaspati requires 
consideration. An account of the practice of these doctrines by 
Vasu 1s given in the Mahabharata, Santparvan, Chapter 343. 
King Vasu performed the Agvamedha No animal was offered as 
victim, but instead the effigy of an animal, prepared out of 
grains brought from the forest. Vignu was pleased with this and 
appeared before the king and received the offering, but was 
invisibie to others. Brhaspati who was the priest there, became 
angry when the king informed him that Vishu received the 


419 Mbh Santi, CCCXLIIL, 28-62. 


480 The seven sages who are called Citrafikhandins are included 
among the nine pupils of Vixhanas See ín 287, 
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offering in person. He blamed the king for discarding the 
animal sacrifice and using the effigy of an animal made of flour 
in its place. Besides, the Lord did not appear before him. 
Brhaspati refused to associate himself further with the perfore 
mance of the sacrifice The sages, Ekata, Dvita and Trita, the 
mind-born sons of Brahma who were present there, recounted 
thelr vain attempts to visualize the Lord In spite of severe 
penance, they could not see Him,481 Brhaspati was then 
convinced, and he helped Vasu in completing the sacrifice 


From this account, itis clear that King Vasu was following 
the principles of religion as set out in the Pdfcardtra doctrines, 
Brhaspati learnt. about them only oa the occasion when the 
sacrifice was performed by Vasu It is only possible to say that 
Brhaspat! agreed to continue his participation in the sacrifice, 
when convinced of the value of the Paficargtra doctrines by the 
sages; and in this sense, he was also an exponent of these 
doctrines, 


An account of the visit paid by Narada to Svetadvipa gives 
some Information about the Pájcaratra Agama. Narada went 
to an island called Svetadvipa and found certain persons who 
had no sense-organs, did not take food and were motionless. 
They emitted fragrance. He saw there the three sages, Bkata, 
Dvita and Trita. They told hum that at the conclusion of thelr 


481 These are stated to be sons of Brahms (Mbh Santi CCCXLIV. 6). 
There are hymns in RV, SY and SV for which they are seers. 
Vide RV 1X,33,3 4, 10 1 3, Their hymns glorify Viggu. Yaske 
derives their names in different ways 
e€ . 
Raetia erar agar at eaaa i 


Nirukta IV, 6. 
About the madequacy of penance, vide : 


a weaeaar gegaen? gue | 


ad sati mud ad d geeaela i 
Mbh. $anti, CCCXLIII, 28, 


ASY—22 
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penance for a thousand years, they were advised by an incorporeal 
voice to go to Svetadvipa and meet the holy persons there. 
Accordingly, they did so, but could not see anything there, 
being blinded by iight of extreme brilliance They could not 
see the Lord, but with divine grace they again performed 
penance and beheld men white in complexion, resembling the 
moon in lustre, and ever uttering mantras with folded palms. 
This was mental japa All of them were of the same uniform 
splendour. Suddenly, a flash of light appeared before the sages 
who saw a group of people uttering the word “namah” The 
viston of these sages became blinded by their extreme 
brilliance Only the following sloke which they were uttering 
was heard by the sages 


Vide 
isa à YUSAK eed fararaa | 
aaeatseg TAH HTJET TAA | 


A breeze was then wafting fragrance, Those persons were 
conversant with the fivefold diviston of time (faricakdla) and 
they were exclusively devoted to Hari (Visnu) and worshipped 
Him with great devotion through mind, speech and action. 
The sages felt that the Lord should have presented Himself 
before them, as thev heard those persons utter words indicating 
the Lord's presence — These sages, however, could not behold 
the Lord Those persons did not observe the presence of the 
sages there A voice addressed the sages asking them to wait 
ul Tretdyuga, The sages were doing japa from then onwards. 
As yet, they had not seen God and they informed Narada that 
he too could not do so 


However, Narada went to Svetadvipa and praised Hari, 
addressing Him and using several expressions such as ‘Paficarate 
rika’, ‘Vatkhanasa’, 'Srivása', ‘Vasudeva’ and others, The Lord 
appeared before him. Narada praised Him. The Lord said 
that even Ekata and other sages could not behold Him After 
directing him to go away from that place, lest hls presence 
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should disturb the devoted life of the persons there, He went 
out of sight 482 


Narada witnessed then those persons entering into the Lord. 
This ıs called oslaya, which is described in the bkatasūddhi 
process Vasudeva is declared to be the soul of all beings, 
Samkargana the self, Pradyumna the mind and Aniruddha the 
ego 483 


In the brief period when Narada beheld the Lord, the latter 
gave him an account of His divine descents. Ekata and others 
were born as monkeys when the Lord incarnated as Rama, 
Narada learnt that the Lord had four forms (Vasudeva, 
Sathkarsana, Pradyumna end Aniruddha). The Lord referred 
to Himself as Sattvata Instead of as Krsna,484 


After the Lord disappeared, Narada went to Badarlkasrama 
and learnt the Pafcaratra doctrines from Narayana. Vyasa is 
stated in the epic to have gone to the Milky Ocean and returned 
to the hermitage 485 


The doctrines of the Pdéfcardtra Agama are set forth by 
Vyàsa — Aniruddha ıs the lord of creation 486 Nara and 
Narayana explain the glory of Bhagavan 487 The descent of 
God as Hayagriva and the Ekanisdharma are well depicted, 488 
The Lord is stated to be the expounder of the Paricardira. 


Vide. 


TUNAH HALT AGT gp ATA CATT | 
Mbh Sant. CCCLIX. 68. 


482 Ibid CCCXLVI 

483 Ibid. CCCXLVIIL, 

484 [bid CCCXLVIIL. 55. 

485 lbid. 62-80 

486 Ibid. CCCXLIX, 69 

487 Ibid. CCCLIV. 

488, Ibid. CCCLVII, 47-78, CCOLVII, 
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The contents of Chapters 342 to 359 of the S'antiparvan 
show how the Pdrcardtra doctrines arose from Narayana and 
were expounded through the ages The statement that 
Vaikhinasa obtained them from Phenapa suggests that the 
Vaikhaánaea system is ancient and was not different, as it is held 
now, from the Pafcarátra, Vaikhanasa was taught the Ekanti- 
dharma by Phenapa, and this is called Paicaratra 489 


The accounts given in the Va:khanasa texts are confusing.490 
Vaikhànasa 1s said to be Srisdstra, having the name * Ekayana', 
To another context, Yajfiavalkya and others are stated to have 
scented danger to the Vaskhznasa system and created another in 
which the Ekayana mantras were freely used 491 This came to 
be known as the Pāřžcarātra If this be the case, either the 
Vaikhánasa system (which was also called Ekdyana) should have 
been using the Ekayana mantras and as such could not be different 
from the Pdfcargtra, or the former must not have been based on 
the Ekdyana recension. When the account given in Chapter 358 
of the Santsparoan is considered, it seems that the Vatkhanasa 
was the forerunner of the Pafcardira Perhaps these are not two 
systems with minor differences, but only one and the same 
system with different names. That this is probable 
is evidenced by the use of mantras in which the names of 
Vasudeva, Sarhkarsana, Pradyumna and Aniruddha occur.492 
At least, the second and third belong to the Pāñcarātra. 
Vasudeva is not given prominence in the Vatkhanasa system 


The account given in the Mahabharata refers to bhütasuddhi,193 
but there is no reference to pantra and mudra The Ekantidharma 


489 Ibid 81 

490 SA LXII 117 

491 Ibid LXXVII 4 

492 Ibid LXIV, p 302 

403 Mbh, Santi, CCCXLVII, 28-31, 
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which was expounded and promulagated by severa! authorities 
at different periods, should have been practised exclusively by 
the descendants or pupils of Vikhanas who developed a vyitha 
doctrine consisting of five deities—Vignu, Purusa, Satya, 
Acyuta and Aniruddha 494 As the dharma continued being 
expounded and developed, the Krsna cult should have given 
rise to the caturoytha concept which forms part of the P4firaratra 
but is not noticed by the Vatkhdnasa system. The Vaikhdnasa 
may have had its development in a single family professing the 
Vatkhanasa-sijtra, and so was not adopted by others, The 
Pdftcardtra, on the other hand, had to appeal to a very large 
community which had no specific doctrine for worship. 


It is at this time that the two systems had to assert thelr 
individuality and superiority over each other In a spirlt of 
rivalry The texts in both the systems therefore contaln 
passages of mutual attack, and these should be treated as 
laterpolations made by those who were interested in advocating 
their own doctrines It 1s thus that we find certain passages 
which contradict one another 495 When viewed without blag, 
the two systems seem to bave had the same source, though thelr 
development might have been in slightly different directions. 


It 1s said. in. the Mahābhārata that Aditya got the 
Ekántdharma from Jyestha, He taught this at the beginning of 
the Tretayuga to Vivasvao and it passed on from Vivasvin to 
Manu and from Manu to Iksvaku 496 This Ekantidhiarma consists 
in the practice of devotion exclusively to Visgu, To be 
devoted, one has to carry out the act of worship which is of 
various kinds and is brought under karma- or kriya-yoga according 
to Pataüjalt, the author of the Yoga-si#tras 491. This dharma can 


494 JS IV 13b-14a. 

495 SA LXV 117, LXXVII. 4, VS XXXIX. 276, 279, 285b, 
498 Mbh Santi CCCLVII, 41-52. 

497 Bhojavrtti on YS, T. 1 
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be equated with the karma-yoga taught in the Bhagavadgita where 
the Lord mentions that it was taught by Him to Vivasvan who 
transmitted this to Manu From Manu it passed on to Iksvaku, 
Then ıt disappeared. The order in which this Karma-yoga was 
trans mitted is the same as fn the case of Ekdntedharmain the epic. 
The contention of many scholars 1s that the Bhagavadgīta does 
not refer to the teachings of the Pdfcardtra Yet the order in 
which the doctrine was handed down 1s the same in both the 
Pancara tra and the Bhagavadgita and the temptation is irresistible 
to discover the P@fcaratra doctrines in the Gitd 498 


The doctrines of the Pdficaraira Agama must be admitted to 
be of ancient origin They were known to Vyasa, the author 
of the Mahabharata The Vatsnavadharma-paroan, ın the 
ASsvamedhika-parvan,499 contains an account of the Päñcarātra 
doctrines, The concept of oyüha ıs frequently referred to there 


The Jitants Stotra, which contains 128 Stokas 1n six sections, 
is a khtla of the Rgveda 500 The verses are unaccented When 
Narada visited Svetadvipa and met the sages, Ekata, Dvita and 
Trita, they advised him to repeat a Fitante sloka and taught 
the  stotra. Then, Narada went to a mountain called 
Jayanta where Brahma was performing penance and taught it to 
him Accordingly, this found a place in the epics and the 
pura nas 


The first five s-cuons are expected to be recited each at 
a part of the day into which ıt is divided according to the 
Pajicardtra system The las! 1s to be recited at any part of the 


498 Bh G does not teach the doctrines of the Pancaratra, as is clear 
from the absence of reference to the vyzha doctrine amd the fivefold 
division of the daily routine 


499 Mbh sva CII 84, CIV 84-89. 


500 The /itante-stotra ıs stated to have formed part of the Rgveda 
Khila by Periyavaccin Pillai in bis commentary on this sfotra, 
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day. The name of the stoíra is taken from the first sloka which 
bas already been quoted !n the earlier account of the visit of 
Narada to Svetadvipa and which begins with the words, 
t Jutam te”, 


Some of the concepts of the Pa@fcardira system are found 
here. For instance, God has six auspicious qualities which are 
the foremost among His countless qualities 501 The three 
vyühas, Samkarsana, Pradyumna and Aniruddha, have each two 
of these qualities 502 The number of vyzhas 503 and the divisions 
Of the day504 are also mentioned The doctrine of selfe 
surrender 505 which has a special importance ın the Pzicardtra 
Agama, is referred to frequently. The Lord's figure 1s gloriously 
depicted and the left hand of the Lord holds the club which is a 
particular feature of the idoi,508 


The date of this work cannot be settled. The opening 
stanza could have been there from the very earliest times. This 
ig treated as a mantra in the Pdfeardira texts, 01 some of 
which 508 contain an exposition of it, By itself, it does not 
convey any particular concept of the Agama, The stotra as such 
could have been composed during the period when the 
particular concepts became fully developed. It cannot be late 
in origin, as most of the Püájicarátra 509 works refer to lt and 
cite passages from ít. 


S01 /itante Stotra I 30, V 2. 

$02 Ibid IV.4 

503 Ibid U 31, IV 5 

604 Ibid. 18, 19,32, III. 3, IV.9,10. 

505. Ibid V. 4,8 

508, Ibid Il 4,5, 22 

SOT LT. XVII. 20 

508. Abs. LII. 

509. Ibid, LT, XVII, 20; GS, XIII, 203b-284a, 
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The Visnupurüna contains some of the doctrines of the 
Pancaratra system Vasudeva is the Supreme Lord.510 He is 
present everywhere and everything rests in Him 

Vide. 

asta area a qawafa & aa: | 
aasa argèdfa facie: feram a 
VP. 1 2.12. 


The word, *Bhagaván ', refers to Visnu, possessing the six 
qualities of sana, Sakti, bala, atgvarya and legas without a tinge 
of any blemishes,511 
Vide . 
TIARA A ANAA eraat: | 
anassa faar Taya ou 
VP. VI 5 79. 


Vispu with Sri is the Supreme Reality Srt. is never without 
Him. 
Vide: 
fraa amenar favor: SAGATRA | 
aar wet fao peasiWd fasted od 


VP 1 8 17, 
She is Tusti and Sakti. 
Vide 
SAN TATANG aaa maad | 
Ibid 1. 8 17. 


aaa MATAN: RAGAN n 
Ind, 1. 8. 29a 


510 VP VI. 5, 75, 80, 82. 
511 ibid. VI, 5. 74, 78, 85 
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She awards moksa to the selves, 


Vide: 
agar ngaa yafaa a Mad i 


aaar a Wía cd fagfesemewrfadt t 
Ibid, 1.9 120. 


There is mention of the four manifestations of Godin oyuha 
form 512 


Viggu pervades both matter and the selves and 1s the Self 
of ali Both the animate and inanimate beings are enveloped 
by Vignu's power which sustains them. This power ls of the 
nature of these. 


Vide: 
waa saferat erdt Bearenenaea: | 


Tat a gaia ud wggremqaau t 


Rearea ngg gal viererafaar | 


qut aa gnare xut eur a | 
VP. II. 7. 29, 30. 


afte: arf aur fasst srareqgeurena | 519 
lbid. TI 1 32a. 


These doctrines which belong to the Paficaratra system, are 
dealt with in this Pzrana Its date must be before the fourth 
century A D., as a reference is made to it in the Manimekalat,514 
a Tamil classic composed about the third century A D. 


Since these doctrines are of ancient origin, they could have 
been incorporated in this Purdga, but the indebtedness of the 


512 Ibid V 18 58, 


513. That S'ri 1s the source of matter and selves 1s admitted by both 
the Vaikhinasa and Paficaratra dgamas. Vide'—VK. pp. 493-494, LY, 


6. 3-25 614 See fn. 183 
ASV—23 
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Paitcardtra texts to Ít, at least for some of them, cannot be 
completely ruled out. 


The tenets and some of practices which pertain to the 
Pa@fcardira are mentioned in the Bh@gavata God is sa@ttoatam 
pati, the leader of the Sattvatas 518 The fourfold manifestation 
of the Lord is frequently referred to516 He has Sri as His 
consor!917 and has the six qualities 918. Reference to the 
self as *jivakosa'519 indicates the author's acquaintance NUN the 
Pancaratra doctrine. There is no method other than prapatti to 
get moksa 520 This Purana is doubtless late in origin and 
contalns references to the édntrika mode of worship 921 But 
this ıs not of much help in determining the antiquity of the 
purdnas 


The Vtsnudharmottara,522 — S'apdilyasmrh,9523 Puranas like 
Paádma,924 Vāraha,525 Gáruda,920 — L:5g4921 and Vāmana528 and 
the thasasamuccaya929 contain topics dealt with in the 


$18 Ibid Bh I 2.14, 
518 Ibid, 1. 5. 37. 
517 Ibid. I 16, 30. 
$18 Ibid 1. 3 36 
519 bid X 82.48. 
820 Ibid. XI 12 15 


9621 Ibid XI 11 37 Abhinavagupta (C 1080 A D ) mentions the name 
* Bhagavata ' and its eleyenth skandha and quotes the 17th sloka in the 20th 
chepter m his commentary on Bh. G 


522 Part III 

523 Citedin RTS |, p. 424 

924 Uttarakhagda ch. LXXXVIII. 

525 LXVI 11, LXIX, 25a. 

528 I 187, 

527. Il. 7 

528. XI-XVII 

529, Cited in PR, pp. 104, 149 (Adyar edn). 
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Paricaratra texts, The dates of these works have not been fixed 
with any degree of certainty. It is therefore hard to find out 
whether the Pajicarüira texts are indebted to these sources or 
whether what they say on these doctrines should be considered 
to bear the influence of the Agamas. 


The ancient Tamil classics contain a graphic description of 
tbe gods, particularly Vispu. The account is identical with 
that given in Sanskrit workr like the Visnupurana. The Pari- 
padal which is a collection of small poems composed about the 
beginning of the Christian era, has six pieces devoted to the 
praise of Visnu. Among them, the third selection is said to 
refer to Visnu as glorified ín the Agamas. 


Vide *-Virindu ahanra kélot anaittinum 
Paripadal III. 48, 


The word '£elm' ts taken to mean Agama, The four oyitha 
manifestations of Vasudeva, Samkarsaga, Pradyumna and 
Aniruddha are mentioned in the following lines :— 


S'enkatkàri karunkan vellai, 


Ponkatpaccai pastikan mà al, 
Ibid. INI. 81 12 


The two passages cited above require some consideration. 
The word, ‘kélv:’, in the first passage need not necessarily mean 
*Agama', much less the Pázicarátra The Vaikhanasa Ágama too 
glorifies Visnu exclusively. It may mean any text like a purana 
or some other kind of religious I1terature, 


While interpreting the second passage, the commentator, 
P V. Somasundaranar, writes that the two lines refer to  Vasu- 
deva, Samkars:na, Pradyumna and Aniruddha respectively, as 
they can be identified from their colours, black, white, red and 
green. He bases thls identification on the black complexion of 
Krsna, who is treated as Vasudeva (son of Vasudeva), and the 
white one of Balgrima who is the Sante as Samkarsana and who 
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1$ taken to be Adigesa descended on earth Vasudeva is, 
however, not Kysna, but the primeval Lord. The colours of 
the four deltles are given differently in the Paficaratra texts. 
According to one version,530 they are white, red, yellow and 
black, and anotherS31 has it that they are white, blue, yellow 
and black The second version mentions that Simkarsana’s 
colour is similar to that of mdranila, a sapphire which is blue 
in colour. 


These two lines of the poem may, however, be takeu to 
denote the four delties through their representation by their 
colours, without considering discrepancies in the colours of the 
deities as given in the different verstons The Páricarátra 
doctrines should be taken to have been popular in Tamil 
Nadu long before the beginning of the Christian era as the 
Paripadal is taken to have been compiled about the first century 
A D 532 


Such a date may not beaccepted by some scholars who 
would offer a different interpretation. The colours may stand 
for the complexion of the Lord in the Krta, Treta, Dodpara and 
Kali yugas respectively. The Vaikhánasa 933 and Páficarütra 934 
texts and the Bhdgavata 535 make a reference to this concept. 
If this interpretation is regarded as forced, the conclusion will 
not be in favour of the prevalance of th. Parcaratra doctrines at 
the beginning of (or prior to) the Christian era, but it may accept 
the prevalence at that time of a concept of a general kind which 
18 not characteristic of any particular Agama 


630 Bh XI 5 20-32 


831 LT, X 21-38. For a slight difference in the account, see 
Manavilamahimun Tattvatrayabhasya, p. 103 


532 See Introduction to the Pars, 

533 VK p 103 

834 SS V 82-02, cf LT, XXXVI. 62-63, 
535, See under fn, 513, 
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The same work refers to the shrine of Vignu at 
Tirumaliruficolai near Madurai in Tamil Nadu, It mentions the 
black-complexioned Krsna and white-coloured — Baladeva,538 
The banners of the two deities help in identifying them. 
Similarly, the temples of Krsna and Balarama are referred to in 
the S'tlappadikaram 931 and Purananiiru 538 In both these works, 
the two deities are identified by their complexions and also by 
their banners, 


The mention of Balarama in the above texts may suggest 
that the Pancarátra concept is meant here, Or Balarama could 
have been respected, as He is considered as representing an 
incarnation of Visnu. So the cult of Vaiggavism may be 
indicated here Particularly, we have to take Into account the 
fact that the Vaikhanasa form of worship is adopted In the 
tempie at Tirumálirurcolai where both Krsna and Balarama 
receive worship. Or this need not Indicate the prevalence of 
the Vaikhanasa Agama during the period, for the Vaikhdna:a 
Agama does not attach importance to the worship of Balarama 
and Krsna as supreme deities 


A composition of Tirumangar Ázhvar is held to refer to the 
Paficaratra Agama 1n a passage 539 where the words, ‘apam nal’, 
occur. But this may refer to any text that is based on the Vedas, 
The Azhvars refer to the different complexions of God ia 
different yugas 540 They mention the five weapons of Visnu,54l 
including the club (gada) which has to be held In one of His 
hands according to the Pdjeardira tradition,542 and by a 


536  Paripádal, IIl, IV, XV 

537 Krgnaand Balarama — Silappadibaram, V. 2 171, 172. 

538  Puranznüru, 56. 

539 Periya Tirumozhi X 6 1 Seecomby Peryaviccinpillai, 
$40. For instance, Tiruccandaviruttam, lT. 

541. Ibid 24, 9T. 

542, LT, XXXVII, 54. 
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whom Vasudeva and Arjuna are adorable This would mean 
that Vasudeva and Arjuna were considered as fit to be worshipped, 
Posing a question as to why the word, ‘Vasudeva’, could not be 
taken as derived from the word, ‘Vasudeva’ with the suffix-,'az", 
according to the Astadhydyi (IV 1 114) in the sense of offspring, 
Patatijali, the author of the Mahabhaágya, remarks that the word 
‘Vasudeva’ here fs the name of a god and not that of a 
Ksatriya, the latter sense referring to Vasudeva, a Ksatriya, 


Vide:- 


A ~ 
aur afaareqr EMT aaa: 
Mahabhdsye on thid. 


The Kasikavrtti offers a clear explanation : 


er Waerfgyrreg a urfraqraar 


The word ‘Vasudeva’ which then ts required to be taken as 
the name of God is derived in the Padamafjari :— 


ARA, erififasqeregr, carat qur eT 


Here the author, Haradatta, mentions that Vasudeva is the name 
of the Supreme Being (Paramdtman) He adds further that 
when It is sald In the Kika that ‘Vasudeva’ ls not the name 
of a Ksatriya, itisimplied thatit 19 not a patronymic. The 
compound ‘Vdsudevarjunabhyam’ is of the dvandva type and must 
have the word, ‘Arjuna’ as its first member because of the less 
number of vowels, according to the rules 
AMTT, | 
and 


AETAT, | 
(Astadhyayi, 11.2,33,34), 


But In accordance with the Vartska, 


arated a 
(on 11.2,34), 


184 AGAMAS AND SOUTH INDIAN VAISNAVISM 


the word ‘Vasudeva’ denotes one worthy of respect and so 1s 
placed as the first member. 548 


This evidence proves that about 800 B C., the period of 
Panini, the word, ‘Vasudeva’, already meant the name of a 
person who is shown respect. That itis not the name ofa 
Ksatriya is made clear by Pataiijali who lived about 150 B C. 
One can say that Panini may not mean God, but only the son of 
Vasudeva But lt cannot be wrong to hold that Patafíijali must 
have been following a tradition to which Panini also belonged. 
‘Vasudeva’ is the name of God and not of Vasudeva'sson alone, 
As the later commentators explain, there 1s justification for 
taking the word ‘Vasudeva’ in the sense of the Supreme Deity 
of the Pajicaratra system. This would give a date about 800 BC 
when the Pafcardtra doctrines became dev^loped into a system 


It 1s beld by some scholars that Arjuna, whose name 15 
mentloned in the sütra cited above along with that of Vasudeva, 
was also respected and that there was also an Arjuna cult In 
vogue then, which however became merged into the Vasudeva 
cult and came to be forgotten in later days 54! This contention 
deserves serious consideration, Four different suffixes are 
enjoined in the suzras (11 3.96-99) In the sense of ‘bhakts’, which 
may mean attachment or liking as the illustratlon apaptka, 
payasika, müharajika, nakulika, paniniya and others suggest 
Similarly, ‘bhakti’ can be taken to mean devotion 1n the case of 
Vasudeva and mere affection inthe case of Arjuna Arjuna 
received perhaps respect from some admirers for his valour or 
his intimacy with Kysna, 


There are certain inscriptions of the centuries preceding the 
Christian era which suggest unmitakably the worship of Vasudeva. 


546 Kasika on the Astadhyays IV 3. 98, 


547 Ayunayana was a living creed im Jaipur and Agra areas, 
according to Samudragupta's Allahabad inscaiption Corpus Inscriptionum 
Indicarum, Vol III p. 8. ed, by Fleet 
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during that period, The Besnagar inscription which belongs to 
the 2nd century B.C., Identifies Vasudeva with Krsna. It 
mentions a column with the figure of Garuda on Its top as 
erected ;by Heliodoros, the son of Dion and an inhabitant of 
Taksasila He is referred as a Bhdgavata He came as an 
ambassador from the court of Antialkides to King Kautstputra 
Bhagabbadra. The column isfor Vasudeva, God of gods 548 
It was not erected as a symbol of victory, but as connected with 
the temple of Visnu situated on the spo! Perhaps there was a 
temple of Vasudeva which required & column, and that was 
raised by Hellodoros. 


Another inscription, of the first century B C,, has been found 
at Ghosundi in Rajasthan, It refers to the construction of a 
stone-enclosure called NZrayapaoataka for the Images of Vasu- 
deva and Simkarsana by a devotee of Siva who performed tha 
agvamedha 


Vide 
arasi tear amada aaga great Or 
ederWüerexmep rer TAK TANANAN 


AJALT TANGAN ANUTA . 
Sircar: Select Inscriptions, pp 91 f. 


It is found here that both Samkargana and Vasudeva had temples 
and enclosures in stone; implying their worship. The temples or 
at least the rmages of the two delties should have already bean 
there, The word ‘Samkarsaga’ which occurs here as the first 
metdber of a compound of the dvandva type has no sanctlon 
according to the rules of grammar, since Vasudeva is held to be 
more worthy of respect than Sarmkargaga. Perhaps, Samkargaga 
is here to be taken to refer to Balarama, elder brother of Krsna, 
and so he is to be treated with greater reapeet. 


848, Sircar’ Select Inscriptions, 1, p. 90, 
Epigraphica Jadica, Vol.X, No.009. 
ASV—24 
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There Is an inscriptlon949 belonging to the first century A.D. 
at Morawell, seven miles west of Mathura. It is called Saudas 
and records tbe installation of five viras by a lady called Tosa, 
The five viras are taken by Luders to be Baladeva, Akrüra, 
Anhdbrsti, Sarana and Vidiratha 550 T N. Banerjee idenufies 
them as Simkargana, Vasudeva, Pradyumna, Samba and Ani. 
ruddha 581 This evidence 15 not 1n favour of the prevalence of 
the Paficaratra It is only the Vaikhdnasa Agama that admits the 
concept of the pancaviras552 Even the epinion of Luders does 
not support any Agama tradition, 


To the first century A,D belongs the Nanaghat cave 
inscription (Bombay State) of Naganika, the Satavihana 
queen 553 Tt contains the expression, “Namo sarmhkargapa- 
vüsndevándm." Naganika’s busband performed a number of 
sacrifices, including the afoamedha, The posltion of the word 
*Simkargana’ as the first member of the compound is to be justi- 
fied in the sam: way as in the Ghosundl inscription 


Tbe inscription of Pravarasena |I ín the 18th year of his 
relgn and those of Skandagupta and the copper plate grant of 
Prabbávat! Gupta, daughter of Chandragupta II, contain the 
words ‘ohdgavata’, ‘paramabhagavata’, *bhagavadpadanudhydta" and 
'atyantabhagavadbhakta? al of which suggest the prevalence of 
the Pdfcardtra doctrines, But it is possible to take the words 
'bhagavat' and *bhágavata' as not referring to any particular 
Agamic source, but as reverent references to God as Viggu, 
The Vaikhanasa texts use generally the name, 'Vispu', to denote 
the Supreme Being. They use off and on the name, ‘Bhagavan’, 
also to refer to Him.554 And so the words, 'óhagavat' and 
*bhágavata', need not be from the Pdfcardtra exclusively. 


548  Epigrapbica Indica Vol XXIV, R 194, 
550. buder’a Inscriptions, 

581. T.N Banerjee 

552, KA. XXX 130b-131. 

583, Sircar: Select Inscriptions I, p. 186. 
564. VK. pp. 807, $08 ; SA, Appendix I1, 1,89, 
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Finally, the Bh@na, 'Pádataditaka" of Syamllaka refers to a 
temple of Pradyumna. 


Vide. 
at ag sgeaüarnaqer Aaacarafafsate 
(p 24) 


The word, 'devayatana* shows that worship of Pradyumna was in 
vogue in the seventh century A.D,558 There seems no other 
reference to a separate temple for Pradyumna. 


As there is not any serlous objection to admit that the 
composition of the Mahābhārata and the beginning of the 
Kaliyuga almost colncided, doctrines of the Parcardtra Agama, 
as they are treated in the S'antiparvan of the epic, could not be 
later than this date. Due respect should be given to the 
tradition which mentions that the doctrines recorded in the 
version received by Narada, were revealed for the seventh time, 
and that they were originally preached in the Krtayuga To the 
sophisticated mind of the modern scholars, such an ancient 
date for these doctrines, or as a matter of fact for any aspect of 
Hiadu culture, 1s not only absurd, unsupported as it Is by 
circumstantial evidence, but also ts against the trend of current 
thinking which assumes civilization to have been preeeded by a 
period of pre-literate society. The existence of a society in the 
remote past which could have evolved and nurtured theistic 
concepts, framed the ways and means of adoring God and 
developed them through practice, is, according to modern 
scholars of the West and those of the Bast who have chosen to 


555 Syamulaka, the author, could have been a friend of Bagabhetta, 
the famous prose writer, He was a kinsman of Baya and a great scholar 
and poet Vide Harsacarita Ill, p 87 He cannot be be identical with 
Syamilaka, the teacher of Mahimabhatta (1050 A,D.), as he 1s cited by Abhi- 
navagupta(c 1000A D) Therefore he may be placed as a contemporary 
of Bina (c 800À D) Some scholars place this work before 500 A D. 

Vide —Dr Dasaratha Sarma, ‘Date of Padetaditaka, Ganganath Jha 
Research Institute Journal, XIV, Parta 1-4 
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abide wholly by the verdicts ot the former, opposed to the 
dictates of reason and thinking. Absence of historical data is, 
of course, a handicap in arriving at a conclusion on many of 
these issues On this account, it is not absolutely necessary to 
discard tradition as baseless, At any rate, the Mahabharata 
needs to be placed inthe remote past, and so the Pdfcaratra 
doctrines could be admitted to have received development 
about 3000 B C 


It will be of interest to note that Pdneardira’s antiquity is 
borne out also by some literary evidence. Bana, the author of 
the Harşacarita, 556 is the earliest Sanskrit poet to mention the 
Paüncarütrikas as the followers of the Pasicardtra system, The 
Brahmasütras951 take note of the objection raised against the 
validity of the Pazcarátra and offer also the refutation of this 
Sankara 558 (c, 800) Is the earliest commentator on the Brahma- 
sütras to offer his views on the Pdadfcargira doctrines Utpala’s 
(c. 850 A.D) Spandapradifika 559 quotes from a Pafcardira gruti 
and Pagraratra Upamsad, 


Yide : 
qaqata- aza Ta Tara 


Sla ar adt ata agegrean fe aaa wre wamrasa: | 


p 2 
Here ‘ Sasta’ refers to Visnu. 


NGIWAS: mear ages ià alfa: | 
LT XV 18a 


TATANG er agar a qed a weal a wed wd 
p 40 


5858 p. 237 

557 Il. 2, 39-42 

658  Brahmsátrebha;ya om Il 2 42-46, 
559 Viayanagar Sanskrit series 
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Some more passages are also quoted in this work onder the 
general name of Pascaratra, Names of the texts are also 
mentioned such as Jaya, Szattoate, Pauskara, Vispuyamala, 
Srikalpara, Vashayasa, Hamsapadramesgvara, Saynkarganasytra and 
Jabalasijtra 


The last-mentioned two works may be taken to suggest that 
there could have existed in Kashmir some aphorisms of the 
Pancaradtra doctrine associated with the authorship of 
Samkarsana and Jabali, Perhaps this Samkargana Is the same as 
the character with this name playing the role of the Pdacardirika 
in the Agama@dambara of Jayanta.560 


Jayanta (c. 880 A.D) argues in hls Nydyamdfijert and 
Nyāyakalıkā 561 in favour of the validity of the Pdfcardtra 
Agama. Bhaskara (c.900 A D) who commented upon the 
Brnhmasütras, was well aware of the Pgfcerdtra doctrine, 
Rajasekhara, the reputed dramatist of the same perlod, refers 
to the Vyülha doctrine of the Pázicaraira system. 


Vide * 
amaaa: HIT: gam: TAN TEN SATAUN | 


asata “Ag Wurm ee Urn AT Il 
Kaoyamimamsa (G.O.S.) p. 38. 


However, Somadeva Siri who flourished about 950 A.D. 
does not mention the Pacarádtra system and its doctrines, 
while he takes care to refer to the doctrines of the systems 
of thought with which he was familiar then. It will not be 
wrong to infer that the Pazcaratra doctrines were not so 
well known in all parts of India, particularly in Deccan,5€2 


560, Agamadambera, Acts IU & V. 


561, Nyayamasjars (Chaukhamba edn.) pp. 241-242. 
Nyayakalika, pp. 3-4 


562 See Handique : 'Yasastilaka and Indian Culture’ p. 364. 
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However, they were fully known and the texts wherein 
these were treated were also quite familiar to Yamuna 
(916-1041 A D) who lived in the south and wrote his Agama- 
pramanya 563 in which the Eka@yana recension of the Veda is sald 
to have been proved to be not of human origin. Tne wording 
in the text of Yamuna may permit the interpretation that this 
was written. by Yamuna himself 564 Tt may also be taken to 
have been the work of a writer 1n Kashmir It is thus evident 
that the Pagicardtra doctrines are very ancient and their 
popularity for religious practice and philosophical thinking [s 
attested by many writers from about the beginning of the 
Christian era. 


Apararka, the author of a commentary on the Yajfavalkye 
Smrti, attests to the authority of the Pdfcardira Agama and 
declares that Its validity could not be questioned 508 


Regarding the exotic origin of this Agama suggested by 
some scholars, it must be said that there is partial justification 
for this. From the account contained lo the S'antiparzan of the 
Máhàbharaia, it is found that the doctrines represented the 
seventh version when they were received by Narada from the 
Lord in the Svetadvipa. This island is stated to lie somewhere 
In central Asia, near Pamir mountains Whether Narada paid 
his visit to this island towards the close of Dváparayuga cannot 
bé easily decided — Bhisma is simply repeating an account of 
Narada’s visit This version, like many of the Itihdsas and 
genealogical accounts included in the Mahabharata, must be of 
very ancient origin, The date or dates of these cannot be 
settled for want of evidence, They may have been 
composed even when the sacrifices were popular, and so could 


563 p, 09. 
664 Van Buitenen holds this view, See ibid. note 300, 
665, Acarkdhyaya, sloka 1. 
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be placed at least when the Kolpasūiras were framed though noi 
before that period. Besides, the previous versions of the docs 
trines are not stated to have been released from Svetadvipa, 
Again. there Is no evidence to prove that the frontlers of anclent 
India did not extend to the west and north-west beyond the 
present limits, With the present state of knowledge regarding 
the varlous pleces of evidence, it is too early to be dogmatie 
about whether or not the Péjcardtra traditions and doctrines 
are of foreiga or Indigenous orlgin. 


CHAPTER VI 


PANCARATRA AGAMA DOCTRINES 


The Pdfcardira system Is called also as the Sdttvatasasira. 
There are other systems also having the name *Paricardira' with 
some attributes, such as ‘Gapesapanjcardtra’, *Devipaficardtrd" 
and others 588 There ts also a system called *Saptaratra ' 


Vide: 
faweardtat nfamrfa age aaa wue d oa 


math qaca aatar d war a 
Agnipurána XXXIX-1 


In all these cases the word ‘rāira’ must be taken to stand for 
day and night (ahorgira) This indicates that the explanation 
for the name ‘Pafcaraira’ should be traced to sources other than 
that which is suggested by Prof Buitenen. 


Many a stream'of thought has'converged to form a synthesis 
to serve as a basis for the edifice of the Pdjcardira system. Tbe 
Vedic concept of ritual gives the rellglous backgcound for offer- 
10g worship. The Paurdnic theory of Brahma as the creator 
brings in the crestioa of the cosmic embryo and hls birth there 
as the Hirapyagarbba That the Ultimate Reality is partless, 
subtle and manifests itself ın the form of the world is traceable 
to the contents of the Upanisads The principles of the evolution 
of matter into the world are incorporated to explain the process 
of material creation which is based on the Sinkhya system. 
The disciplines of meditation are derived from the Yogi system 
The manifestation of the Ulumate Reality In the form of sentient 
and insentient beings, the worship ofthe Deity mentally and 
outwardly, the installation of tdols, the elaborate procedure for 


586 Including the Saptaratra, seven kinds of Pdxcaratra are known. 
Vide — Nàradapatcarátra 1, 1, 58-51, 
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the construction of the temple and the conduct of festivals owe 
their origin to Agama traditions, These sources have been fully 
utilised to blend harmoniously and carry out the one purpose of 
serving God 


The Pd@fcardtra texts are called Upanigads and Samhtiäs to 
indicate the Vedic foundations,507 for this Agama is based 
on the Ekayana recension also called Mzlasakhd and S'uklayajus- 
sakh@ It belongs to the Kágva recension of the S'uklayajurveda,568 
Why itis called Malasakhé 1s clear from the following passage: 


neat WagsreT qenqdt HET | 
TAAT HUTT MATAN FA di 


SHIT Tawa glaer dime: 
aiarar ferar qetarerat fast a 
ParS 1. 76-77; IS. 124. 


The Agama is also known as Ssddhanta Itis of four kinds, 
according to the nature of the deities to be worshipped. They 
are Agamasiddhanta, Mantrasiddha@nta, — Tantrasiddhánta and 
Tantrántarasiddhánta569 Another list mentions Mantrasiddhanta 
as the first to be followed by Agamasiddhganta510, According to 
the Agamasiddhanta, worship is to be offered to the four vyühas. 
Worship of Kegava, Narayana and others, representing the 
twelve forms of the Lord, comes under the Mantrasiddhanta. 
Worship of a single form is enjoined In the Tantrantarasiddhanta. 
The Tantrāntarasıddhānta prescribes the worship of forms like 
Narasimha and otbecs.571 The Hayagrivasamhitg mentions that 


567 VS IL 11, JS, XXI. 554, Vide Pas 1.71, Colophon Ibid, Mbh. 
Sant ccclvm 03 
568 Nagefa Kanvasakhamahimasangraha. Tri. Cat. lll. IB, p. 3229. 
669. IS. XXI, 560-561. Cf, Paus, XXXVII 294-309 , LT. XL, 100,101, 
570 Pars I 16, 71, Pas 1. 80-83 
571 Pas IV 4 19, 
ASV—25 
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the Agamastddhdnta is helpful in getting moksa, the Mantra- 
siddhanta gives the fruits of undertakings and moksa, the Tantra. 
siddhànta grants the four kinds of objects inlife and the 
Tantrantara grants deslred results 572 


The Sattoata system Ís classified under ten heads, each 
having the name Sajhia They are  Bhagavatsamhita, Karma- 
samhita, Widydmayi Samhita,  Küalasarhita, Kartavyasamhita, 
Vaisestki (Samhsta), Samyamasamhta, Adhtkdrasamhita, Marga- 
samua and Moksasamhita 573 These do not seem the independent 
names of any texts or systems, but only ten topics which are 
dealt with in the system They could be identified as those 
treating about the nature of God, acts of worship, knowledge 
of taltva, ume (for worship), rituals (which are to be done from 
time to time). specific acts, yoga, qualifications for initiation, 
and the means of moksa respectively, 


A system cin deil with what is wholesome to man by 
prescribing the means to get rid of worldly misery, It is 
necessary to find out the means which would provide man with 
tbis  Tattzajüzna and karma are considered to be the two means 
which help in obtaining what is beneficial to man Karma is 
twofold, according as ıt leads directly or indirectly to tatêvas 
jAdna The actual worship which is offered to the Lord 1s the 
direct means, while others which contrihute to ft are tbe 
indirect ones, The Sattavata system is concerned with the direct 


method of worship and, as such, 1s considered the best among 
the systems 574 


The Ultimate Reality in the Paricaratra Agama is Brahman 
characterised by bliss and free from al! undesirable qualities, 


872, PR. pp. 98-97 for an attempt at reconciling the conflicting views, 
573. AhS XII 45-48a 
574 Ibid, WIT 7-23, 
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Vide - 


wget aa aaaf ian | 
FS. 4. 603 PAS. 1. 5. 29-40, 


It is beyond the reach of all beings. Out of this issues the first 
form of God, 


(SITÄ erre) 


called Vasudeva in the subtle form with two hands, crystal- 
like in complexion and clad In a yellow garment.578 Tt is seated 
in the heart of beings978 and ja the highest light seen by Brahma 
In meditation 


From thie Süksma Vasudeva, there rise the four-armed 
Sthila Vasudeva and Narayana. The Stbüla Vasudeva ls also 
known as Para Vasudeva from whom springs Vyüba Vasudeva. 
Samkarsana emerges from Vyüha Vasudeva, Pradyumna from 
Samkarsana and Aniruddba from Pradyumna. The four syuhas 
comprising Vytha Vasudeva, Sathkarsina, Pradyumna and 
Aniruddha constitute Caturbrahman, and they together with Para 
VÀ udeva form Paficabrahman 51T 


The word “brahman” which is derived from the root, 
*brh', meaning to increase, to grow, is taken to mean the 
unlimited nature of the attributes and of essential nature 
(soargpa) 918 This word is used to denote all the above- 
mentioned emanations of the Ultimate Reality, Ia particular, 


515 Ibid XLIV. 225-24 ; 28a , Vigputilaka II 10 , Vihagendrasamhita 01.16, 
578 PaS I 2 16, 17. 
577 Ibid I 2 19-15, AhS XVI 83b, 84 
518 Vide 
aaa TEN à sumus: 
gau eque zur arana NS Tease: i 
Sribhasya, I. 1. 1. 
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it Is employed to refer to the subtle and gross forms called 
Varudeva, Para-vasudeva, Vytha-vasudeva and Narayana. 
‘Bhagavan’, ‘Vasudeva’, 'Visgu' and “Narayana” are generally 
deemed to'Indicate one and the same Supreme Being. 


Laksmi is ever with Brahman, She ts the state of existence 
(bhava), and Narayana, identical with Brahman, is the existent 
reality The two together constitute Brahman, 


Vide: 
aama Fay AT Seas Ter | 


SAATANA AQ HATTAR, d 
LT. M. 15. 


Jn this state, she is oot differentiated from Him and is said to 
constitute with Him the non-dual Brakman. She is called also 
by the name of Sakti. 


Vide: 
egunqeureneqra sated agen 
Did. V 11a 


The two are inseparably linked with each other, and so one 
cannot exist without the other. The relationship between the 
two may be said to be one of identity. 


Vide : 
aAa NAA aT | 
atqresa faf dard an araca TATU: | 
Ibid. YI 17b-18a. 
The ultimate nature of Brakman and Lakgmi is that of knowledge. 
Vide 
grareah qt wd gaol AA nnd 
Ibid, Il. 25b. 
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Laksm! is known by several names such as Ananda, Svatantrt, 
Sri, Padma, Kamala, Kundalini, Anahatz, Gauri, Gayatri, Siva, 
Tara, Rati and others 579 Brahmans called by several names 
such as Paramatman, Bhagavan, Vasudeva, Ananta, Prabhava, 
Hiranyagarbha, Siva and others 580 That Sri and Vispu alone 
are meant by these recelves elucidation from the Visnupurdga 
which declares that every male being represents Vignu and every 
female Sri, 581 


Though real identity and non-duality are predicated 
between Laksmi and Visnu in these texts, yet the two are stated 
to be different In order to preserve the transcendental character 
of Vispu. She is said to represent the attribute (dharma) of 
Visau who possesses it (dharmin) 


Vide : 


Warecfiust fae supr: quníga: | 
aT sar a mAy uH ufüequrad: oa 


nagae TAA i 
AhS III, 25, 26a. 


Brahman is held to be attributeless, which means that It 
does not have any attribute which is of the materia) k1nd.582 
This does not mean that God does not have any gunas Brahman 
has indeed the six qualities, namely, jana, aifvarya, bala, virya, 
Sakti and tezas Of these, jana is a non-Inert, eternal and self- 
luminous quality Atsoarya tg lordship, which is an activity 
that 1s unchecked and {s not dependent on anything external to 
it. Bala is strength which is defined as absence of fatigue. 
Virya is virility which is unchangiag, in spite of being the 


918. ABS, III. 7-24. 
580. Ibid. II. 26b-40 
381. VP, 1 8.35, 
S82 Ahs I, 55 
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materlal cause. Sakti is potency which becomes the materlal 
cause of the world. Tejas ts splendour or might, which is capa- 
ble of inflicting defeat on others without any external help,583 
These six gupas make up the body of Vasudeva and Laksmi. 


Vide? 


weqeghiae W4 argar a Par JaA, | 
AhS. VI. 25a. 


The Lord is called Bhagavan, because He has the six gupas 584 
Brahman is described as Sadguna,585 having these six as essential 


qualities This is not surprising, since this depiction 1s based 
on Upanisadic passages like 


ararat supe sasmata, 1586 


which !lustrate the Brahmasutra, 


aaa Teta: sre (567 


The Uponigadic doctrine 588 that Brahman has no limitations 
due to space, time and objects is accepted by the Pancardtra 


Agama also. There is a brilliant description of this in tbe 
following sloka :— 


wand a ag ae arda Fa ale aq | 
ana: ggat Ha ateda: TANGAN: od 
AhS II. 47 
Colours, dimensions, sizes, conditions, temperatures and 


movements are ali shown in the succeeding sloka to demonsirate 
the uaconditioned nature of Brakman. 


683. fbrd. I] 86-60a; L7. Il 28-38a. 

884. Ibid Il 28a, LT XXIX. T; XXXVII, 23; XXIX. 11. 
685, Ibid. Il. 53b, LT, X. 5, 

586 TV I. 6 

587, Br S.I 3 29 

888. TV. IL 1. 
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Thirtyfive principles or categories (tattoas) are stated to be 
admitted in the Saitoata system 589 They are God, supramundane 
space,590 purusa, Sakti, niyat, kala, sattva, rajas, tamas, mayé, 
prasuti, prakrts, buddhi, manas, aharküra, ten cognitive and 
conauve organs, five subtle and five gross elements Among 
them, God is referred to as Bhagavan, which implies His 
possession of tbesix punas and all emanations such as vyüha, 
vtbhava and others The supramundane space 1s paramam vyoma 

enerally referred to by the word ‘ paramakaga’ 581 and fs 
the place of the Lord Purusa is Hiranyagarbha representing 
the aggregate of individual selves; he 1s omniscient and omnl- 
present and from a part of him all the eternal selves emanate. 
They get absorbed in him at the time of dissolution.592 Sakti ls 
Laksmi 593 Miyati ıs Mahavidya,594 who represents the sattoika 
form of 311595 and Is the source of the world and of speech.598 
Kala is Mabakali representing the fZmasa aspect of Sri, and it 
springs from mtyats,597 which Is only a form of time. While the 
latter controls and regulates the Intellectual abilities and 
practices of every being, the former takes everything to its stage 
ot fruition 598 Maya, prasūt: and prakrt: are tamas, avyakia and 


S89 LT VI 42b-44, PaS 18 39-47 enumerate fiftyone categories. 
This list 18 vague as 1t mixas up the products of matter with the names of 
dunes 


590 S Gupta (Translation LT):—Introducthon p, xx. 
591 LT VII 9, AhS XLV 16 

§92 Ibid VII 11 

593 Jbid VIE 13a 

594 Ibid VII 18b 

595 Ibid V 6, 


ef agrea afafaatat nag | 
aheaia aa at a aadbacatfzar N 


ABS, IV. 61. 
598 LT XXVI 25b 


597. Ibid VII 13b, ABS. VI, 48b, 4Ta, 49. 
593, ALS, X, 18b, 
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Prakriti respecuvely 599 The rest are the same as those dealt 
with In the Samkhye system 


Brahman is Narayana, single, pure and flawless. It fs 
undefinable, matchless, Integrated and undifferentiated. It 
differentiates Itself as the possessor of S'akt: and as Sakti her- 
self 800 Sakhi 1s defined as the subtle condition of any thing 
that exists, Tt does notexist away from the thing. Its existence 
there is known only by the effects. Bach manifestation of life 
has a Yakti inseparably connected with it. There is one omol- 
present Sakti called Laksmi, She is connected with Him as 
moonlight 19 with the moon or sunshine with the sun, She 
differs from Him like the attribute from that which possesses it 
and existence from that which exists 601 They are loseparable 
like being and becoming, and I-ness and 1602 Laksmi is His 
essential nature, Like Narayana, she too has a form made up 
of six gunas and so 1s called Bhagavati, 


Vide: 
GUT SYVTR aegis vga EAT | 
LT, IV. 48a 
Like Him, she is transcendental. She acts under His direction. 
She has no existence apart from Him and atthe same time she 
has an identity of her own. 
Vide * 4 
arga: TIS amu NZA | 
amig quur abaceraraeghaenat tl 
fafaa a aase saeara feadifae: | 
ammai aadh g aangat srahan n 
LT XV 9,10. 


889, LT VI, 3, maya, prassti and prakrt: are represented by tamas, 
avyakta and prakrt respectvely. 


800 Ibid Vill 4 8 
601, Ibid MAP, 12a ; AAS, 11,2, 6. 
602 LT. Il la. 
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Creatton, protection, destruction, obstruction and showing 
grace are stated to be the five functions of God603 and are 
also declared to be thos: of Laksmi 604 [i must be understood 
that without Laksmi (Sakti), the Ultimate Reality 1s incapable 
of doing anything, nor can she do anything without Him 605 
Logica!ly, whatever activity takes place in the attribute is taken 
as happening in the dharmin also. So whatever Laksmi does is 
attributed to Visnu Himself It is 1n. this light that the sense of 
the passages mentioning the same five functions as being 
und: rtaken by both Visnu and Laksmi should be understood. 


Vide 
sqrqregeq taqe aranfen a eism | 


ua wa fe denk da qenausqd | 


ag fe aeq Weed enat SATATA n 
L.T. XI. 6b, 7. 


It is thus found that Sakti which ts latent in the Ultimate 
Reality 1s taken in the Vassnava Agamas, including Vaikhdnasa ,906 
as identical with Sri and called by several names such as Mays, 
Prakriti, Laksmi and others. In the emavations, it is manifested 
and is never dissociated from Visnu This concept is opposed 
to that of the Sankhya system in which matter (prakris) is 
distinct from purusa (the individual self) and is Inert. It ts 
animate, and from ıt arise the selves and the material. world.50T 
Its non-separation from Vispu is helpful in maintaining Visnu 
as the material cause of the world That Brahman Itself changes 
tato the world is against the unchanging nature of Brahman. 
Laksmi ts the dharma of Brahman, and she 1s identical with 


603. ARS XIII. 15a 
604 Ibid XXI-13a , LT. XII. 13, 14 
60S LT IL.18b, 19a. 
606 S'sktiis S'ri' vide ABS V. 3b-5, VK, pp. 493-4. 
607 LT VI 36a 
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prakris, and any change occurring there may be attributed to 
Brahman, but it does not occur actually in Brahman. 


The Ultimate Reality is Vasudeva called by several names 
and [s tranquil (without activity), changeless and ever-existent 808 
It has no limitation of any kind'and is the source of very vast 
divine powers.609 Sakti, also known as Laksmi, is latent in 
Him. 


It is necessary to explain how the worlds have come into 
being from Him or at His instance, since He 1s totally inactive. 
An independent resolve flashes forth in Him who orders the 
latent Sakti to activate herself, which the Agamic tradition 
describes as opening of the eyes. This is like the moon rising 
out of the ocean [t is only the will of Brahman to create. 


Vide: 


Jara al ara rar wem tug HE It 
ag ATUT afm: fawersear WT | 
LT. M. 22b-23a. 


This Sakti Is of two kinds, namely, kriya and bhūt: 610 The 
former is action, and it is represented by Sudarsana,81l the 
discus of Visnu. The other is becoming, that 1s, the universe, 
The former is energy and the latter matter. When Sakti is said 
to become acuve, what Is meant is that Laksmi makes her 
presence felt The dhaté part is impelled by kraya, and so the 
world comes Into being 


Creation is a continuous process and cannot be uniform in 
i45 nature. It must have some stages marked by specific changes 


608. Jbid, I. 8a. 

609, Ibid. II. 9a 

610. AhS, XIV. Tb, Ba. 
611. Ibid. lll 45b. 
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which occur at long intervals. They are evidenced in the 
Ágamic tradiuon by three kinds of creation, called suddha (pure), 
mira (mixed) and aguddha (impure). It sets in, impelled by 
some independent resolve of Vispu 612 


The éuddha creation is so called, because no impurity of 
matter has any scope to tarnish it. The three gunas (sativa, rajas 
and tamas) are not present in Brahman, who 1s hence sald to be 
free from gugas. When there is manifestation of Laksmi, there 
is Said to come a stage when the six gunas make their appearance. 
These gunas, namely, jana, assvarya, Sakti, bala, virya and tejas, 
are non-material, 813 


When Sakti becomes active, the six qualities make thelr 
appearance, Conjointly, they form the Body of Viggu, who gets 
thereby tbe name Vasudeva.614 They work also in groups. 
Jfidna, aifoarya and sakti form one group, which is called 
viframabhüms 615 Bala, virya and tejas constitute another called 
Sramabhimi. , This means that the latter group 1s active, while 
the former ıs at rest, The Pazcarátra tradition believes Ín the 
mixing up of these two in pairs, That is, s#ana and bala combine 
together, ai$varya and oirya became a pair, and sakt: and tejas 
form into a third group. These three palrs play a prominent 
part in pure creation 


Corresponding to the three pairs of gugas, there arose three 
beings from Vasudeva Sankarsana issued forth from Him witb 
Jfiána and bala as his dominant £upas, Pradyumna with ai$varya 


612. Vide; 
saana seifaq afaq utres | 


wremqar fg at uf: weer suu gt: u 
AbS. V. 4. 
613  AbS. V. 15b-16 
614. Ibid V 26b-29a 


615 LT lV. 24b 
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and pirya, and Aniruddha with sakti and tejas, Each one is Vāsu- 
deva Himeelf and has all the six qualities, but a set of two gunas 
becomes dominant in each The body of each is made up of the 
six qualities, The four zyzhas are not different from one 
anoiher,$16 


The emanations of the vyZAhar are given In different texts In 
different ways When Sakti opened eyes, that is, began to be 
active (unmesa), which Is a stage called 4aktikofa, there arose 
Sankarg ina representing ego-consclousness, All activitles were 
dormant then Sakti was then Sankargani with the names, Sri 
and Sauté possessing jana and bala. The next stage of emana- 
tion from Sri is called Pradyumna, who is Purugottama, His 
consort then [s Saraswati, whom Sakti represents, having virya 
and atgvarya. Aniruddha Ís the name of the emanation from 
Saraswati Sakt! represents His consort with the name Rati, 
having saki: and tejas Rati is also called Mabalaksmi. Ani- 
ruddha is said to be tn the mayákosa.61T 


Each vyzha had two fonctions, creative and moral, concerned 
respecuvely with the origin of beings and ethical progress 
Creation is carried on by each with the help of jfana, atgoarya 
and Yakti, while bala, pirya and tejas contribute to etbical 
progress Creation precedes moral progress. Pure creation 
precedes other kisds of creation and, as such, the firat three 
gunas function at this stage, 


With the emanation of Satkargana, creation is In its 
embryonic stage having no interna} distinctions,818 Purusa and 
Prakptt make their app.arance with Pridyumna’s manifestation, 
This does not mean that the materlal world Is then produced 
Only the Kugasthapurusa and prakrts with subtle time (sukgma- 
kala) then come intg being.819 These evolve further with the 


618 Ibid VF 8-18 
617 [hid VI 6-18 
618 bid Vt 1 
610, Ibid. VI. 10. 
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emanation of Aniraddha. Body and soul grow, Matter becomes 
zyakta and gross time (sthalakala) comes into being.620 That ts, 
with Aniruddha's emanation begins the stage of mixed creation. 


Apart from the work of creation, the three oyūhas have 
control over certain functions, but the texts offer conflicting 
accounts here Creation, preservation and destruction are 
respectively under the control of Aniruddha, Pradyumna and 
Saükarsapa according to the Laksmi Tantra82l, while the 
Visvaksena Samhita mentions Aniruddha as the controller of 
preservation and Pradyumna of creatioa.622 This discrepant 
depiction will have to be explained on the ground that all the 
four vyuhas have all the six qualities, When the interaction of 
all the six gupas with specific pairs of gunas are taken Into 
account, the attribution of the function of guges to the oyzha In 
question may lead to ascribing a function different from what it 
is expected to have 


On the ethical side, Saükarssna teaches the theoretical slde 
(sastra) of the Agama Pradyumna effects 1ts practice (kriyd) 
ard Aniruddha awards the fruits (kriydphala) 623 — 75,4na,824 
virya and tejas are employed by the three vyühas for these 
activities Pradyumna {ntroduces all the religious rites to be 
adopted by the followers of this Agama, while Aniruddha 
preaches about the sclence of the soul, 625 


520 Ibid VI 24-28 

621 Ibid IV 19, but the reverse 19 stated in /bid IV 11, Aniruidaa 
is said to control all the three in ALS, LV 21 

622  ViS mentions control over preservation as the work of Anirud- 
dha and that over creation as that of Pradyumna Schrader. p 38. 

623  AhS V 21-24, LT.IV.1Tb-18 

624 Ibid V 21b, balais also rmplied hore, | LT, IV. 15a takes lt to be 
only bala AhS refers to the teaching as the'arkantrca mode for getting at 
the Lord, while LT takes it to be Vedanta, 


625 Schrader p 39, 
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Another aspect of the three zyghas, which was criticized by 
Sankara and other writers, has disappeared gradually, The 
emanation of Sankarsana from Vasudeva is depicted as the birth 
of the self from the Lord. From Sańkarsaņa, the self, the 
mind (or buddht) is born as Pradyumna; and the ego as 
Aniruddha rises from Pradyumna. The gradual disappearance 
is stated by F Otto Schrader 826 as traceable to the difficulty of 
connecting the ahañkāra with such an absolutely pure being as a 
vyaha It is doubtful whether this explanation is correct The 
three deities superintend the activities of the soul, mind and 
ego, which do not belong to the pure creation. This is hinted 
atin the following passage :— 


idua area gt qure od 
sta afacanre xf ara tfaar: | 


aaa argar War feq gafaqengr: od 
LT. VI. 12b, 13. 


Apart from the four vyūhas, there are sub-oyühas, Ke£sava, 
Narayana and Madhava issue forth from Vasudeva; Govinda, 
Visnu and Madbusüdana from Satkargaga ; Trivikrama, Vamana 
and $ridhara from Pradyumna ; and Hysikesa, Padmanibha and 
Damodara from Aniuddha,827 There 14 another set of sub- 
uyuhas, according to which, from each vyuha four deities arise, 
each having the same name as the zyüha and two from each with 
different names like Janardana, Upendra, Hari and others 628 


Under pure creation are Ineluded the zibhavas of the Lord 
which represent the divine descents (avatdras) of the Lord. 
Besides the ten well-known descents, there are many which 


628. Ibid p. $9 
627  AhS. V, 48-48, Pas, 1.2. 22b-25, 
628 Pas, 1 2.28. 
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could be considered as sub-osbhavas629 They are enumerated to 
be thirtynine io number according to one text and thirtyeignt in 
another 630 Both the lists are identical except for different 
names for the same deity and the former having an additional 
deny with the name, 'Sántátman ' Kapila, Rahuyit, Kalas 
nemighna, Partyatahara, Datt&treya, Nara, Narayana, Harl and 
otbers are some well-known descents of God. Names like 
Sanaka, Sanandana, Suka and Saunaka in the list, belong to 
pious men who have God's power infused Into them, The 
Padma Sambitaê3l has the thirtynine descents. named differently, 
Purusottama, Buddha, Da$arha, Saurt, Hayagriva, Vaikugtha, 
Sakra, Srivatsa, Vigvaksena and others are enumerated under 
this head, 


It ts interesting to note in this connection that among these 
sub-oibhavas, Purusa, Satya and Acyuta are mentioned as 
emanating from  Saákarsapa, Pradyumna and  Anlruddha 
respectively 632 That means that the emanation is In the order 
from Vasudeva to Safkarsaga to Pradyumna and Purusa, from 
Pradyumna to Aniruddha and Satya, and from Aniruddha to 
Aeyuta, The Jayakhya Samhita records tbat Parabrahman |a 
Vasudeva from whom Acyuta takes his emanation. Satya of 
shining body rises from Acyuta and Purusa emanates from Satya. 
Purusa 1s the inner controller of all belngs and ıs the source of 
all divine descents. All of them rest In Vásudeva,833 The 
process of emanation from Sastkargana apnd Aniruddha ts 
reversed in the two lists noted above. The Sanatkumdra Samhita 
states that Purusa, Satya, Acyuta and Aniruddha worship Sada- 


629  AhS V 50-STa, SS pp T7a-80, 

630, LT XI, 19-28 

631. Pas 1 2 31-31. 

682 Ibid. 1 2 33b-Ma, Naradiya Senhita, I. 33-46. 
633 JS IV 2-14a. 
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visnu.634 On the other hand, the Vaskhdnasa system635 treats 
Purusa, Satya, Acyuta and Aniruddha as emanating from Visgu 
who ts named as Ádimürti, and Vasudeva, Sankarsana, Pradyum- 
na, Aniruddha and Samba as five warriors (viras) 838 Thus it 19 
found that the zydha deities of the Pasicaratra get treated as sub- 
ordinate to the Paficamirtis in the Vatkhanasa and the Pañca- 
mürlis of the Vaskhdnasa are vibhavas ın the Pāñcarātra. However, 
the treatment of 'Purusa, Satya and Acyuta as emanations from 
Vasudeva itt tbe Fayakhya Samhita could not be fgnored in the 
Hgbt of the treatment given to them intbe other Pàjicarütra ti Rts, 
Perhaps, the fayakhadyd records the oldest aspect of the Pafica- 
r@irg tradition which was not totally different from that of the 
Vaikhanasa However, one noteworthy feature Is that both the 
Agamas have recognised the concept of the primary deitles in 
each other, though giving them a subordinate position in their 
systems, 


The divine descents are grouped as primary and secondary $31 
The form r refer to those concerned with Visnu’s descent with 
ñon mitenal (aprakrta) boży and the latter to those in which 
the pater of Visnu takes possession of the body of a mortal. 


In fact, there are three kinds of: descents of the Ultimate 
Reality, namely, the supreme form, the vyuha form and the 
vibhava form — All-pervasive God takes these forms to help His 
devotees 

Vide: 

Sica amara: aaa anu | 
HEP Teter ERAT ayers d 
aur Rasta HUSDHTSHWTNT | 


SATAR] ANATA Fal WSETHETESIPTUD |! 
LT X 10, 11, 


634 SKS. Indrarátra, VII 112-113. 

635 SA, XXXVII. 3-4 

636. KA. XXX 31. 

637 F O Sohrader, pp 43-47; AAS VIIL 61. 
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All the descents spring from Aniruddha.638 Some texts 
declare that the descents of Matsya, Kiirma and Varaha are 
from Vasudeva, those of Narasimha, Vamana, Paragurama 
and Rama from Sankargana, that of Balarama from Pradyumna 
and those of Krsna and Kalkin from Aniruddha 639 Another 


version mentions the descent of Kürma and Parasurama from 
Sankarsana.640 


In the Sanatkuma@rasamhitd, two sets of vyüha emanations 
are depicted.641 The Supreme Deity ts called Sadavisnu, also 
known as Vasudeva, from whom there arises another Vasudeva 
with a definite form. Hels called also Mahávisnu, From His 
mind arose the goddess Santi from whom came Satkarsana, the 
destroyer also known as Samkara From the left side of Sankar- 
sana, there Issued forth Pradyumna, also called as Brahmi who 
created Saraswati, the goddess of speech Aniruddha, also 
called Purugottama, arose from her. Rati emanated from Him 
who, lying ín the waters, bore a lotus in His navel This 
represents the subtle kind of vyuha. 


Then an eggcame out of the lotus and Hiranyagarbba, 
Identical with the four-faced Brahma, arose out of it, From 
him arose a goddess with the name Samdhya who gave rlse to 
Rudra (also called Satya) and to Marici and other progenitors 
(prajapatis), Satya was born as the daughter of Daksa, one of 
those progenitors, From Satya arose Acyuta, who 1s ‘identical 
with Pradyumna from whom Aniruddha arose. This Is the gross 
vyuha emanation, 


This version of the zyüha doctrines is very significant and of 
great importance. It accounts for the assumption of more than 


838, Ibid. p. 48 ; 
638. Pas, 12, S1b-33a. 
640. SKS, Indra III. 36, 61. 
641 Ibid, ch. 6 
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one Vasudeva and for accomodating the Pañcaviras of the 
Vatkhanasa tradition, Besides, Rudra and  Samkara and 
Brahma and Sarasvati who do not normally have a place in 
Vaisnavism, are shown to have formed part of the evolution of 
the oyzha doctrines, 


There is one more aspect deserving notice in the concept of 
the oyzhas Four states mark out relative activity: and they 
are the inactive (santa), active (udsta), spasmodically active 
(süntodita) and constantly active (nstyodsta), Para Vasudeva 
represents the inactive state, while the zygha shows the active 
state, The third stage is represented by Vyüha Vasudeva, and 
the remaining three emanations of Sankarsana, Pradyumna and 
Aniruddha belong to the last stage.942 


Inanimate objects also get treated as God Himself Wisnu 
fs omnipotent, and so can descend Into the Images made of 
metal, stone or mud. In His otbhavas, He gets down with a 
portion of His Sakti. Similarly, He occuples the images which 
are conseerated and installed. It is the request and prayer of 
the suffering humanity that makes Him come down (a»aidra) into 
his world. He removes the sufferings and then quits tho earth 
to get back to His own abode. The case of the images is 
slightly different. The devotee yearns tothave His vislon]aad be 
with Him. For thls purpose, the Lord gets down into the 
{mages and stays on there, so that even after the passing away 
of that devotee, He continues to be present there, This descent 
is technically called areg. The body of God in this form is also 
non-material (aprakrta). 


642 LT i. 51; vide 
gydar) agsnagenfaaqai GITA | 
aglas garfigi fran: | waha fran: argad- 


qfawfa fasaasreraraeraeratafafaw: | 
Com. on Ibid. 
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Vide : 
aai atfeat ar ar TITAH , 
maA acarar TETAK | 
LT Y 59b-60a. 
wafefaafaara: eat ar sre foa 


fafa wadana ar sakadi 1 
Ibid IV 31. 


A question is likely to be raised here regarding the propriety 
of accepting the farm in the image made of materlal products, 
as non-material, The answer to this lies In the admission of a 
body for God In His divine descents such as Rama, Krspa and 
others Both the material (prakrta) and non-materlal (aprakrta) 
worlds belong to Visnu He whose body fs made up of the six 
gunas, takes up a body which falls within the experience of the 
selves In thís, His compassion and will are the guiding 
factors,643 As He is ever absolutely free from those factors 
whicb are to be shunned, the products, made up of matter with 
its three gunas, Sattva, Rajas and Tomas, could not have any 
effect on Him Even though He took His abode 1n a physical 
body when He descended down as Rama or Krsna, His body did 
not have any of the blemishes associated with the gunas of 
Prakrti.. Similarly, He is sald to take His place in the idol 
which is consecrated according to Ágamlc traditions, and as such 
the idol becomes fit to be worshipped. It is nota stone or 
metallic form that Is then God, but it [s the figure whlch is to be 
looked upon as non-material in its making Hence the {dol is 
called as the seat of the auspicious one (fubhüfraya) and a 
divine and auspicious form (dizyamargalavigraha) His body is 
the resting place of the materia] producta. 


043 Vide 
ada ugeg AFATAASHTTAT | 
entra ager egal qfeat wen ou 


18, TI, 91, 
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Vide: 


IARE sacred afqganzaar | 


aqaa wt qIUESETGD | 
Bhagavadgita, Xl. 13. 


Since His descent both in the ofbhava and area forms is not 
due to karma, the body which He takes then cannot be the 
product of matter. 


Vide 


a YCACTATATAN RASA TATAR: | 
Mbh. Santi. CCVI. 68 


a der wear afaaiaaasfeaaaar | 
Varaha Purana XXXIV. 40 


His body 1n the oyitha, vibhava and arca manifestations has to be 
taken as non-material in 1ts composition. The solution to this 
questlon fs thus summarized 

Vide * 


ated stefaaarataatcaat aa: | 
sanas stagraeat gt: 


TATAHAN TEMA waha fa i 
ae mad TA aegre 0 
AGA: tat: TAA | 
TAGIH THA TET YTAT Od 

Vedanta Rarska@oali VI. 8 10, 


The Lord 1s said to be the Inner Ruler (Antaryamin) of all 
selves and is present [n the heart of each of them This concept 
fs based on the Upanisads which declares that Brahman is within 
every object and every self and controls them from within.644 


644, Vide: 


eq: ASW: BISA 
sre: SATE ur T. A, YI. 11,3. 
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But He is unsullled by the impurities of the physical frames 
within which the self rests from birth to death. 


In the Pafcardtra Agama, Laksmi occupies a very prominent 
place, She ts Sakti lying undeveloped ın Visnu before creation. 
When Visnu takes His descents, she also descends along with 
Him. The two are inseparable. 


Vide : 


a saat a adha Aa qa wer Pe | 
a saat a d offer ada qua n 
LT VIII. 10, 


When He !s to play Hisown role, she manifests His nature, 
When she in turn has her role, He manifesta His I-ness (ahantd) 
in her, When both have to function, they present themselves as 
the existent reality and its state of existence.845 When Anl- 
ruddha plays His role, she becomes known as Kamala. These two 
become the parents of the unlverse,648 She is called Sri when 
she occupies the lap of the two-armed Vasudeva. She is also 
present on His sides with the names of Sri and Pusti 647 She 
takes several forms and occupies various positions around Visqu 
assuming particular names Jn each position,648 She becomes 
Gaüga flowing our of the feet of Vispu when He assumes the 
form of Trivikrama, In His descents as Varaha, Dharma, 
Vamana, Parafuráma and Rama, she came down as Bhi, 
Bhàrgavi, Padma, Dharani and Sita respectively. With Krspa 
who was with Balarama, Pradyumna and Aniruddha, sho 


645 LT, VIII 13-15 
646 Ibid VIM 16-17. 
841 Ibid VIN 21 

648 Ibid VIII. £2-34s, 
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became Rukmini, Revati, Rati and Usa respectivelv.849, That 
the Supreme Being has for His consort Sri, otherwise called 
Laks mi, is reiterated 1n many contexts in. the Pafcarzira texts, 
which do not fail to note that she isa form of Sakti, and that 
many goddesses in the form of Sakti form her retinue 850 In this 
manner Sri also 18 taken to be present along with Visnu in His 
vyüha, otbhava, areca and antaryamin forms assuming different 
names All these four are held as the divine descents of the 
Lord aud so include the forms of Sti. Her forms also are not 
made of material products, These descents are intended to be 
meditated upon by the selves. There 1s no other purpose to be 
served in the awakening (unmesa) of Sakti. 


To the pure creation belongs Vaikuntha whlch is also known 
as the Highest Place (Parama Pada) and which is beyond the 
sphere of the cosmic egg. It is also called the Tripadoibhiti of 
Vispu where three fourths of God's manifestatlon are present, 
while a quarter of 1t represents the cosmic egg in which Anl- 
rüddha funcuons as creator It comes into existence along 
with the zyühas and merges Into the Lord at the time of the 
Great Dissolution. It is also called ANityaoibhitti which la ao 
eternal manifestation In the sense that it Is not created. Tt is 
distinct from the created world which is called Litavibhut 951 


849. Ibid 34b-35a, 38b-40a, 41b; 48a 
650. ARhS. VI 28, IX 31, XXVII 85; XXXVI. 50. 


651 The distinction and classification of vibbutras nitya and Isla must 
be of later development The word, ' mahavibhüti', occursin LT XVII 6, 
and this may be taken to imply the above-mentioned classification 


Vide* 
ngrata: faeafirgfa: n rappeur fafa » 
etka Siatagataar wer uer aarfayfacag | 


Com. on Ibid. 
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The Highest Place ís reached by the souls which get 
absolutely free from worldly bondage There they are held to 
enjoy several kinds of communion with God.682 To be the 
abode of free selves, there must be matter which can provide 
the places and the means (instruments) of enjoyment (Bhogasthdna 
and bhogopakarapa) The enjoyments thus provided are stated to 
be blissful,853 "Therefore, the Paficarátra Agamas admit that the 
Highest Place comes into existence along with the vyīhas and as 
such belongs to pure creatlon. The material for this creation is 
pure sattva (fuddha sattva). [t is not sativa taken away from 
matter which is composed of the three gunas, that is, matter 
purified by being rid of rajas and tamas; but 1t represents the 
first stage in the evolution when the two other qualities do not 
emerge. The places, the bodies with which the released souls 
then get endowed and the enjoyments, are all stated to be of the 
nature of knowledge and bliss These should therefore be non- 
material (aprakrta) 


It is further held that there is nothing there to become au 
obstacle to the mental functions of the released souls and that 
the wishes of those selves get fulfilled invariably. The place 1s 
significantly depicted as solidified splendour The heavenly 
abode, the body of thereleased soul and the enjoyments, which 
are described to be of the nature of knowledge and bliss, having 
no obstruction to the fulfilment of the desires of the selves, 
must be totally distinct from those madeup of and gained 
through the products of the three gupas, In the latter are found 


652 Sayujya is yearned for Vide 
evarerefassperqsm get qoare: | 


asaran: wd ma ginda & 
Cf jitante Stotra, Il 36 SKS. Rsi, UII. 97. 


653, AbS VI, 23b-24a. 
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objects of three dimensions, the like of which should not be 
expected In the former. If they are to be admitted there also, 
then obstruetions of all kinds will have also to come in the way 
of the enjoyment of the released souls Therefore, it is 
reasonable to assume that pure sattva is only self-luminous 
Spiritual knowledge That this should be so 15 strengthened by 
the fact that matter emanates from Sakti or Sri and so cannot 
have any unge of material defect in the first stage of 115 
emergence when it gets the name, suddha sattva, This concept 
makes us understand how, out of it, the non material bodies 
(aprakria) emerge for Visqu and others and also for the rel:ased 
souls and the creation of inanimate objects like parks, lotus- 
tanks and others for their enjoyment All these are spiritual 
in content and are of the nature of knowledge and bliss. 


The Highest Place is called Vaikuntha where Is ever present 
the highest form (fara) of God. This form [s said to be the very 
first and has two hands From this emanated the four-armed 
and dark-complexioned God.654 The latter is generally 
supposed to be the fara form with the name Vasudeva from 
whom the zyühas and divine descents emerge. He has the selves, 
matter, mahat, sdttvtka and tamasa ahaünküra, and others as 
Kaustuba, Srivatsa, Gada, Sahkha, Sariga and such otber 
weapons and ornaments 655 Para Vasudeva is stated to divide 
Himself into Vytha Vasudeva and Narayana 666. 


Para Vasudeva is ever associated with Sri who 1s identical 
with Sakti.687 She too has a body made up of the six divine 
gunas. 


654 Pas I72 18-18; Visputiáka, II. 5. 
658. V P.1. 22 


658, Pas 1.216,17, Vigputilaka 0.11-14 identifies Para with Narayana. 
687 LT.VIL 21 
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Vide : 


qigani Wü area wp feaar qan, | 
ARS, VI. 25a. 


tsar serat data qiagavatear | 
Ibid, IK. 31a. 


According to some versions,658 Sriand Bhim: are the two 
consorts. This is not borne out by the texts As a part of 


Sakti, Bhü comes down as the consort of Visqu in hls 
Varahavatara 


Vide. 
aard fg ab ara werel fere: | 


TITEN wai qangar wameTEN, | 
LT. VIII. 38b-39a. 


Sakti assumes several names, one of which 1s Mahi.659 In these 
names, she lg present with Para Vasudeva, and all are to be 
treated as His consorts 660 Nila came to be treated as one of 
His consorts in later Pauranic  hterature. Nappinnal, a 
cowherdess, was won in a wager by Krsna and came to be 
koown as Nila 661 A later Upantsad named Nila Upanisad deals 


688 Vignu is said to have Sri ever with Him Vide AAS VI, 25; 
IX 31, XXXVI 55 LT VIII 21b refers to Sri and Pusti being on His sides. 
Sri herself 1s said to be Pusti, representing one of the eight forms taken by 
her, one for each direction of space (LT VIII 28). Affer the Lord rescued 
the earth from distress, it was raised to the status of His consort and 
became designated as Bhzdev; Pusti, whe occupied a place om one side 
of the Lord, came to be identified with Bhu. SS (XII 165) one of the 
earliest Samhitàs, refer to Sri and Pusgti and not to Sri and Bhi. ParS.1.7; 
IS X 2, XIIL 179, ef SprS XXXIII 53 


659  4hS ID 14a. 
660. Ibid, XXVII, 25a, LT, VII. 22-47a 


681. Garudapurdza, Utterakhenda, 19. In Tamil literature, she 19 
called Nappinnai. Vide Silappadikara, II. 17, 14-16, 24, 


ASY —28 
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with all there aspects of Sakei.662 Eight Saktis are often 
mentioned, named Kirti, Sri, Vijaya, Sraddha, Smrti, Medha, 
Dhrti and Ksama 963 Another list enumerates the names as 
Laksmi, Sarasvati, Sarvakaámads, Pritivardhani, Yasaskart, 
Santda, Tustida and Pusti 664 The Saéoatesamhtta enumerates 
the names as Laksmi, Pusti, Daya, Nidra, Ksama, Kanti, 
Sarasvati D'ru, Mairi Rau, Tuşu and Mati.665 


Sakti 1s twofold, namely, Bhüt and Kriya, The word, 
' Bhiiti'* means * b.coming' and ‘ Anya” means ‘acting’ The 
form ris Likes ri and t is divided in many ways. The latter is 
the Sudargina (discus) of Visnu representing Visnu’s will. It fs 
undivided It keeps the former working on from creatioa till 
dissolution. 


Vide 
Radeya wa yfasedticdticar | 
LT XXIX 9a 


mga g agi ar Pmararfeneegu | 
Ibid XXIX 8a. 


fasar ar fearafe epar: aal wert 
AhS IM 45b. 


662 Here it ıs said to have been taughtto Vikhanas Cf KA. XVI 
56-102 


663 Vihagendra Samhita, 3 5 cited by Schrader p 55 Laksmi, Kirtt, 
Jaya and Mays are alone mentioned JS VI 77a.. LT XX 34b. 


Cf KA XVI 56b-87a where eight names are enumerated, namely, 


Bhümi Sarasvati, Rati, Priti, Kirt, Kant, Pugti and Tus whieh are called 
sākti 


Eight Lakgmis are also enumerated, namely, Mahalakgm:, Viralakgmi, 
Dhenalakgmi, Santinalakgmi, Jayalakymi, Dhinyalakym!, Dhairyalakgmi, 
and Rijyalak,mi. SprS XXXIX, 152-157 


664 LT VII 25 
665, SS. IX 85 
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The Lahsmilantra however treats Kriyasakti as fourfold, 
shared by tbe sun, fire, the moon and Sudarsana 668 The 
Importance of Sudarsana in the doctrinal aspect of the 
Pafcardlra is very great, as itis evidenced in the. treatment of 
Sudarsana in all aspects ike mantra and worship in the texts667 
and in the separate sbrines for Sudarsana in the South Indian 
temples dedicated to Visnu. 


There is In the Highest Heaven a pillar called Visakhayüpa 
or Brahmaytpa, It is an effulgence of light and identical with 
Bhagavan, It has four faces, each facing one direction. That 
part which faces the eastern quarter is occupied by Bhagavan 
Vàsuaeva with a white form surpassing the splendour of the sun. 
Tbe form of Sankarsana whose complexion is similar to the 
colour of the ruby, occupies the south-facing part. The part 
facing the wes: presents Pradyumna whose form is red as if 
scorched by the hot-rayed sun. Aniruddha, whose complexion 
is like that of the autumnal sky, occupies the north-facing part. 
The Supreme Lord, mentloned here as Adimirti, is present in 
all these whose brilitance 1s equal to that of crores of suns,668 
Firther, each part bas four divisions, the lowest one occupied 
by Pradyumna, Sankarsana and Vasudeva Each vyg/ta represents 
a Sfate of consciousness Vasudeva’s domain is #uriya where 
there is no polarisation, Sankarsana’s 18 susupts, revealing the 
first and faint signs of polarisation, Pradyumna's is svapaa with 
subtle polarisation and Ániruddha's is jagral with full bui 
limited polarisation 669 For instance, that part which faces 


666 LT XXIX, 
607 AbS XXV-VI, XXXUI, XXXVI-VIN, XLI-IV, XLVIU-L Pas. IV, 32, 
LT XXX-L, ParS, xxm-vi - 


668 SS IV, laa, LT, xi. 9-18, The name ‘Adimirti' used here 
suggests that the Paicaraira tradihon represents a continuation of the 
Vaikhanasa tradition which calls the Supreme Lord by this name, 
S4 xxxvn-3b, 4 Cf, LT x 24a 


669, Sanjukta Gupta. Laksmitantra Translation, p, 59 fn, 


220 AGAMAS AND SOUTH INDIAN VAISNAVISM 


the north has Aniruddha in full prominence, but occupying the 
bottom, the other three not being as prominent as Aniruddha. 
Similarly, the western face gives prominence to Pradyumna 
oceupylng the second division from the bottom, while the other 
three do not have that importance. The sams must be said of 
the other two faces. The four states of consciousness (waking, 
sleeping, dreaming and transcendental) characterise the full 
faces directed to the north, west, south and east respectively 


This pillar 1s intended to be contemplated upon by devotees 
according to their capacities. Those who meditate upon the 
wakiog state of consclousness, as represented by Anlruddha, 
are required to treat all the four deities as identical with the 
Supreme Being Each deity having a distinct character and 
occupying one face of the column Incorporates all the four 
vyUkas, For instance, the form of Aniruddha occupying the 
face directed to the north must display prominent features like 
the consort, weapons and ornaments, while those of Pradyumna, 
Saikarsina and Vasudeva must reveal similar features as 
Indistinct (aspasta), merely outlined or totally invisible. The 
western fac» must have the features of Pradyumna prominently 
displayed, wich these of the other three relatively less prominent 
Similarly, the south and east-facing portions display the 
prominent features of Siükarssna and Vasudeva repectlvely, 
according less importance to those of others, 


A meditator je required to contemplate at four stages, 
starting with that of Aniruddha and the other three as 
depicted in the north face, and gradually passing through to 
Pradyumna, Saükargapa and Vasudeva, keeping all the otber 
three in each Each stage corresponds to another stage In the 
other set, that is, waking, dream, deep sleep and transcendental. 
The meditator has to ralse himself to that state of consciousness 
which w represented by the stage concerned. This kind of 
meditation is called Caturátmya Upasana.810 


670 LT xı 9-18, Introduction to LT., p.25, AbS, V. 20b-26a, 
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An explanation Is required to be given shout the admission 
of this Visakhayüpa as distinct from the four zyühas Just as one 
step follows another tn succession while one walks along, so 
also one 2vytiha follows another The interval between them ig 
nota vold, It is charged with a brilliant. energy of God who 
manifests Himself through it serving for His body, Tt has the 
six gunas and is called Vis$skhayüpa 


Vide: 
aged SCART TATA | 
wat ane eat tigcafa TAAT i 
qiaetaat tita qfaafsta: | 


Raag eyre Rifka: N 
LT. XI. 11, 12. 


This lustre pervades not only the intervals between the zyghas 
but also the vyghas. Hence the Visakhayipa is distinct from 
the four oy#has which form partof it and at the same time 
branch off from it like the branches of a tree 871 


The Visakhayipa is also said to represent absolute sound, 
out of which arise the sounds in the four stages of náda, bindu, 
madhyama and vatkhari, presided respectively by the czyuha 
deities startiz g. from — Vasudeva 672 This representation Is 
justifiable, because some prominent features of the vzyühka deities, 
such as imperceptibility, bare outline, Indistinct appearance 
and full percepubility, are also the features of sound in these 
four stages. 


The term *Vifakhayupa' is made up of two words, 
*oifükha' and 'yupa'. The former denotes that of which the 
branches are spread out; and [n this sense, it has relevance to 
the word *yüpa', which primarily means the sacrificial post. 


671 Ibid xi 13,29 
672 Ibid xı 17-30. 
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The sense of the compound word must be taken ds ' that which 
has all-pervading lustre out of which the vyshas extend on the 
four sides” [t is thus the source and must be taken to stand 
for Para Vasudeva or rather to Param Brahman, that 3s, 
Sri Krsna Vasudeva and Sthila Vasudeva taken collectively. 
This Deity is identified with Purusa who is none other than 
Narayana. The Purusasiikta speaks of creation as a symbolic 
sacrifice. The same principle {s applicable to the concept of the 
Vifákhayüpa, where the Supreme Belag isin the form of lustre 
without a body, and represents the sacrificial pillar. The word, 
' oisüákha ', must by taken to mean a parucular form taken up by 
that pillar Primarily 1t stands for the name of **one of the 
lunar asterisms (figured by a decorated gatewiy or arch and 
containing four or originally two stars placed under the regency 
of a dual divinity) '’.673 


Tnus, including the Vidakhayipa, there are five deities, 
They represent the five letters fa, sa, sa, ha, and kga. 


Vide : 


EIN HI Ta UTA WAST AAA ze a 
agunak AA agda aigan | 


aot gra Anra warf maara og 
Arg were TA T: MANTAN | 
AhS XVL. 83b-85 


Te ts held by some scholars thatthe Vifakhayüpsa concept 
was evolved to fill in the central places when the four pyüha 
deities got their assigned places, one In each quarter, and that 
this, along with the four oviiha deities, would justify the 
significance of the number five occurring in the name of 
Pàricaratra,974 


613, M M Willams: Sanskrit-English Dictionary, pp. 941-2. 


674 S Gupta: LTP translation. Ch, xi (also Ci, Brabmavidya, 
xxv 3&4, pp, 189-204), 
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However, this explanation seems unnecessary, Firstly, it 
must be admitted that the Visgakhayiipa concept is -volved more 
to help concentration of the mind for contemplation than for 
explaining the vyZha concept The meditation 1s not simply on 
a lustrous pillar On the other hind, each deity of the vyuha is 
to be meditated upon as forming part of the whole vygha The 
Visakhayüpa may be taken to stand for Para Vasudeva who does 
not form part of the zyiika , and four stages of consciousness are 
alone mentioned here for meditation upon the four oyzha 
deities and not five Secondly, the analogy from the Vaikhanasa 
text is Interesting, No doubt, the oyiha prineiple is involved 
in the emanation of Purusa from Visnu, to be followed by 
those of Satya, Acyuta and Aniruddha But all the five are 
together called Paficamirti,675 and not as zyka. Lastly, in all 
relig!ous schools, each number has a significant role to play. 
For instance, ‘‘ekameva adottiyam brahma'*918 shows the 
importance of the number one in the Vedanta system, This is 
not taken to mean the denlal of duality or of the concept of 
tattoatraya, of the zygha concept of four deities, or of the fivefold 
classification of the day and so on. Of course, the name, 
*Paficaratra' has a unique significance, but the Importance given 
to other numbers like four tn the number of oyzhas, six in the 
number of gunz: and the sadaksara-mantra, eight In the astdksara- 
mantra and twelve in the deadasáksara-mantra are not of less 
significance. The Visakhayüpa is a caturdtmya concept and does 
not involve an independent fifth principle brought in there 


All these form part of pure creation which is non-material 
(a-prakria), and if some of them have found room 1n the world 
created out of matter in the process of ‘impure’ creation, it must 
be understood that the purity of these is not affected In the 
least 


675 SA xxxvu 2. 
676, Ch. Up. VI. 2, 1, 
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Based on pure creation is the impure-and-pure creation 
which comprises both the pure and what 18 different from it, 
Kütastha Purusa and Maya Sakhi represent the manifestation of 
the BAgt: Sakti under this creation. — Kzastha Purusa represents 
an aggregate of souls similar to a bee-hive — souls which have 
been affected by the impress of deeds done from beginnlngless 
ume977 Another version makes this the all-knowing person at 
the top of the enjoyers who go forth from him atthe time of 
creation and return to him at the time of dissolution 678 
Though pure ín themselves, these selves become impure on 
account of karmacasaná 679 The rise of the Kūtastha Purusa from 
Pradyumna is depicted much in the same way as creation is 
described from the Purusa in the Purusasiikta 680 


Along with the Kgzastha Purusa, the Maya Sakts which is 
non-spiritual energy, comes into existence It is the primitive 
form of matter. Itis of three kinds, Miyati (restriction), Kala 
(time) and Guna (quality) 691 


Pradyumna transfers both Kgzastha Purusa and Maya Sakti 
to Aniruddha for further development. They remain with the 
latter for a thousand years and undergo changes Then there 
emerges Sakti from Aniruddha, Miyati from Sakti, Kala from 
Myat, Sattoatguna from Kala, Rajoguna from Sattoa-gupa, and 
Tamoguna from Rajogupa 682 Eight Manus enter into Sakit and 


pass through all the evolutes stated above and in the same 
order, 683 


617 AhS VI 33-4 
678 LT VII 10, lla, 
679 AhS VI 34b 
680 Ibid VI 37 
681 Ibid VI 12 
682, Ibid VI. 13-18. 
683 Ibid VI. 44b-59, 
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Maya Sakti, Niyati and Kāla ace the three aspects of Sakts 
who is Rau, wife of Anicraddha Miyat: 15 the subtle regulator 
of every thing 684 Kala is the mysterious power existiag 'n time 
which invites everything to activity 


Guna, which is manifested from Kala, 13 of the three kinds, 
Sattoa, Rajas and Tamas Aniruddha as Visnu controls Sattva, 
Brahma controls Rajas and Rudra controls Tamas Their S aktss 
are respectively Laksmi, Sarasvati and Gauri. These are held 
to come under the Sheath of Generation (Prasitthoga) 89. After 
this, the Gunas form into a mass called Avyekta which is called 
Tamas in one of the texts 686 


Impure creation then starts It is in two stages, primary 
and secondary The former represents the evolution of matter 
as In the Sankhya system,  Purusas are not many as in that 
system but only one who 1s Kétastha (collective) Purusa and 
Prakrh get modified (lit. cooked) by time; that 18, time also 
plays a part here 687 Mahat ıs called by severa! names such as 
Vidya, Go. Avani, Brahmi, Vadhū, Vrddhi, Mati, Madhu, Akhyati, 
TSvari and Praąjñā = tis Buddhi with the Sáttoska element, Prana 
witb the Rajasa and Kala with the Tümasa 688 Dharma, Jnana, 
Viraga and Argvarya are the four divisions of the Sattorka aspect : 
and their opposites, Adharma, Ajfidna Avaswdagya and Anatsvarya, 
represent the four divisions of the Tamasa aspect 889 It is sald 


884 Ibid V 46b 

685 LT. V 6 Schrader, p 67 n 
686  AhS VI 83a 

687 Ibid VII 6b 

688 Ibid VII 9b-10a, LT XVI 2b-3a 
688 Vide 


aat ara fera aaa eger | 
uga: orfeak wd agal urea a 
AhS, VI 11b-19a. 
Tt 1s interesting to note that, according to the Vaikhanasa Agama, these 


four are the qualities of Puruga, Satya, Acyuta and Aniruddha respectively. 
SA xxxvu 2-3 


ASV—29 
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of the Manus that, as they descend through the Taftvas into the 
womb of Vidya, there arises for them Bodhana, aa intellectual 
organ with which they discriminate between the real and the 
unreal.690 


Unlike in the classical Sankhya, Buddht represents the 
Sativika aspect of Mahat 691 Among its several names noted 
above, Akhyat, Praja and fsvarz indicate that Mahat denotes 
both vitality and subconsclous intelligence.692 Mahat is thus 
cosmic Prana. Though it is unconscious, yet it is intelligent 
energy at work. This interpretation is borne out by the use of 
the word, ‘brahman ', in this sense in the Upaussads 693 and also 
the word ‘Prana’ in the place of Mahat, while the Sarkhya 
categories are enumerated in the Ahirbudhnyasasghita,694 The 
further stages of creation from Mahat are described almost as Ín 
the Sankhya system. 


The descent of Manus is then shown to account for the rise 
of people from the intercourse of the male and female 
principles, Tbe Manus thus become the ancestors of numberless 
men. 


The Gross Creatlon commences with the appearance of the 
earth, the last żałłva The principles thus created require 
coalescence into a mass. This is attempted by Brahma creating the 
four youths, Sanaka, Sananda, Sandtana and Sanatkumara who, 
however, refused to have offspring Rudra who was then 
created, split himself into eleven Rudras. The six progenltors 
(Prajapates), Manu and others, were created, and they attended 
to the work of further creation, 


690, AhS VI, 13,14 

691 Cf Katha U II 10-18, Buddhi and Mahat are kept distinct 
692 Schrader, p 73 

693. Ch U 1115 

694, AbS, xu. 22a, 
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The tndividual soul is cusaktt. Lt 18 pure in its essence, 
imperishable unchangeable, eternal and unlimited It fs the 
consciousness witnessing the functioning of matter It 19 
knowledge and at the same time the knower 995 Like matter, 
the souls emanate from Sri 696 They form part of the Bhüli 
Sakt of Laksmi.897 They are prepared aod pre-determined for 
bondage or salvation by the Lord's JVigraha or Terodhāna Sakti. 
They should tben have tbeir form, power and knowledge 
obscured, leading respectively to atomic size, powerlessness and 
ignorance, Then they get affected by all imperfections like 
mescience, conceil, attachment and so on Tney indulge 
accordingly in activities whicn lead to graver results.998 


The souls are classified under two heads, aamely, pure and 
mixed Pradyumna 1s stated to create the former and 
Aniruddha tne latter through Brahma, the creator.699 There is 
Justification for this. Those who have a stock of good and bad 
karma to be gone through at the end of a dissolution of the 
cosmos are required to be introduced into the world by Brahm& 
who is actuated by the quality of Rajas. They cannot make 
their appearance 1n the Kriayuga when Sattoa dominates, Those 
who belong to the pure kind must have the Sativa predominant 
and so they are allowed to appear in the world in the Krtayuga 
by Pradyumna Himself.700 


The summum bonum (hitamatyantam) for the self is to be freed. 
The sorrows should end, never to recur, thus giving room for a 
positive status in the shape of eternal happiness The Paricaratra 


695 LT xvi 18-19 

596 Ibid. vi 36. xvi. 22a 

697  AhE VI 8a 

698 Ibid xiv. 15b-24 These are considered also as the Sakti of Srt. 
699 Cf Ibid xxi 12, LT. xn 13,14, Schrader. p.84. 

700 Schrader, pp. 84-5. 
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doctrines therefore declare that this consists in the final 
cessation of the succession of sorrows which implies positive 
eternal bliss, 


Vide : 
araant aalas det ar gaea: | 


anqehad fa gd aq aiad ean n 
ARS. XIII 9. 


That is, atomic size, powerlessness and ignorance which were 
forced on the self by the power of obscuration (tirodhdna-Saktt) 
get fully removed, leaving the self in its natural condition. 
Since the atomic size ls forced on the self, 1t is possible to hold 
that the natural size of the self is not atomic. The evidence 
regarding the nature of the liberated soul Is that It is omniscient 
and omnipresent. Its omnipresence cannot be explained, if Its 
size is atomic, and so requires explanation The Ahirbudhnya 
Samhita describes it to be of the size of a mote 701 


Vide: 


aeq SIT dequo qsard dlamenar: | 
sreupaurerresr turaga: n 
ARS. Nl 27. 


Jt is therefore proper to admit, that by ‘atomic’ 1s meant 
* small" or ‘little’. Io the state of bondage, the word, “anu” 
can be taken to mean spatlally restricted, but in the state of 
release it can mean omnipresence. 


The place which the selves occupy after gaining maksa 1s one 
from which they do not return to the mundane world. 
Vide: 
TATA Wer ATA gat aaa ga: | 
AhS, XXXVII. 26a, 


101, Ibid. p, 59 
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This is a non-material place shining with the six qualities The 
released souls shine there with the lustre of crores of sung and 
moons. They take no food The Supreme God of gods es 
there on the serpent couch, attended by hosts of ever-free 
selves.702 This Highest Place will disappear at the time of 
absolute dissolution and emerge at the time of Pure Creatlon 
The celeased selves will also merge, but will not undergo any 
suffering. 


The nature of the released condition is described as the 
soul's becoming one with God During dissolution, it becomes 
latent in Him The Lord declares that tbe liberated selves 
become Himself and that there {s no difference between them 
and Himself. This is not Adoaita, for He adds that the 
berated souls sport as He does 703 An inseparable union 
between the (wo is meant and is described as like that of the 
Kaustubha gem and the Lord, In that state, the self is noticed 
to be clinging to the Lord like a gem.704 The souls “become 
practically, but not really one,''705 


Regarding the means of obtaining liberation, ıt is said in 
the Pdficarátra Agama that the liberation of the self depends on 
the compassion of Sri which persuades her to bestow her grace 
on the self. This process is called technically S'aktipata. 


Vide : 
wat sitat: ei aem ferar za 1 


ASAT ef ste: afeararecrea: N 
LT. XII. 8. 


702 LT. xvn. 9, 15-32. 
T03 Pas I.4 17. 


704  Visputilaka, II. 30, 100 
TOS, Schrader, p. 93, 
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No one can force God to bring about thls. God knows when to 
give effect to It.TO65 To please God for obtaining Sakt:pata, 
four means are recommended. They are Karma, Sankhya, Yoga 
and Sarvaiyāga 101 In another context, tbe last one {fs 
omitted.709 Tt is also said that knowledge and religion (dharma) 
are the means, the latter leading to the former. The former 
may be of a direct or indirect nature, the latter leading to the 
former, Religion is twofold, being mediate (zyavadhanavvt) and 
immediate. The former consists In offering worship to Brahma 
and others who represent God, whlle the latter takes the form 
of offering direct worshlp to God. Ali kinds of worship 
sanctioned by or based upon the Vedas and systems of thought 
like Pagupata, Saakhya and others come under the former 109 
The Paficarátra mode 1s of the latter kind. 


Vide : 
fagfang qt mu atareqararaa: i 
aa MT ast cr ag eas | 


awa Wad at dqeqaegraurpu | 
AhS XIII. 21b, 22 


Among these, Karma can be treated as of the immediate 
klad when it is employed to worship the Lord. Sankhya refers 
to /atizajziana, Yoga means contemplation on God.  Sarvatyaga 
1s the path of prapatti 


The Karma mode may be taken to have been treated in the 
Caryà section of the texts. It involves the worship of the Lord 
in te nples and houses Tbe daily life of those who choose this 
mode is divided under five heads, namely, Abhigamana, Upáüdána, 


106 LT XU. 10, 

TOI. Ibid XV, 17 

708 Ibid XVI 48 

709, AbS, XIII. 10-21a, 28-25, 
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Iya, Svadhyáya and Yoga Every self is required to offer 
worshlp in a temple and also in the house. 


After attending to the preparatory routine of bath, sandhya 
and others, one must approach the sanctum sanctorum in the 
temple or house, uttering prayers and attend to the worship of 
God This is called ‘ Abhkigamana*® which means literally, 
“going towards (God)’, After this, flowers, fruits and other 
requirements for the worship of God are to be collected. This 
is known as Upadena  ljyyà is the name given to the ritual of 
worship After taking food which 1s called Anuydga, one has 
to spend the time till the evening in tbe recitation and study of 
the sacred texts, listening to the discourses of the teacher or 
elders, reflection upon what one has learnt from others and 
offering comments on what one bas received from others. This 
is called Seádhyaya, Towards the close of the day, sandhyd 19 
to be performed before offering worship to the Lord Deep 
contemplation on God must then be undertaken with occasional 
rests that may pass into sleep The name ‘Yoga’ is given to 
this Al! these together constitute Pafeaka@laprakriya 710 and 
those who follow this are known as pancakdltkas, 


The Paficakalaprakriyz is the daily routine shaped out of the 
code of conduct laid down inthe Smrti texts to suit the needg 
for the dedication of life to the adoration of Visgu The 
Karma márga of the Bhagavadgita, which is based upon the Vedic 
concept of rituals, 15. itself a method by which the deeds done 
are dedicated to God as His. Thís concept envolves a further 
adaptation to the exclusive worship of Viggu. Thus, the 
practical side of the life of a devotee of Visnu is treated 1n the 
Pafi.ardtra tradition as karma which Is obligatory on all members 
of society including those who take to the order of ascetles. 


T10 JS SKS Rsi, I 3-l4a, Pars IX 161-175, JS, XXI, SprS, XVIL 
68-74, Pas, IV 13-3, Cf AhS XV. 8a, 490, LT. XVII. 13; XVII 51, 52. 
Both AhS and LT, mention the word ' Partcakala ', 
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jRüna refers to the acquiring of the right knowledge of the 
tativa which Is the Ultimate Reality. In particular, what is to 
be known is related to the fivefold forms of God namely, Para, 
Vyuha, Vibhava, Arca and Antaryámin. The vyüha concept has a 
significant role to play in this J#ana-marga, while the arca form 
receives a direct treatment in the Koarma-marga. In fact, the 
Kriya and Carya sectlons of the Pāñcarātra texts lay emphasis 
on the arcá form, of course, in the background of the oyiiha 
concept, The knowledge, which is thus acquired, requires 
recapiwulation on the basis of their common and divergent 
characteristics. 


Vide: 


ar amar sear at ger ega: | 
Wd: araga Her t 

gra ereriemmt wemi areraed a ars, | 
aatatfae carai faurarmuernfe n 
sefa ar adar ear amama | 


Tat AT FIAT AT AMAT |! 
LT. XVI. 26-28. 


The knowledge which is then acquired 1s real knowledge This 


15 acquired not by self-effort alone, but also through the grace 
of God. 


The Yoga mode 1s the means which 1s based on the practices 
enjoined in the Yoga system of Patañjali The process is a 
highly complex one even for comprebension and difficult to 
practise. It is purely interoalin execution It is of two kinda, 
namely, samádh: and samyama The former results from the 
practice of yoga. In that conditlon, the self rests in Brahman 
oaled Srinivasa and remains there undisturbed. The latter 
consists in the performance of good deeds which are related 
ony to the Highest Self It has physlcal and mental aspects. 
It purifies the Inner organ and generates pure knowledge.T11 


71I LT XVI. 30-41, 
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Yoga consists in the unlon effected between the self and 
Paramütman and the process is stated to be of elght parts This 
is called Hrdyage which consists Io the offering of the self as an 
oblation (kazis) purified through separation from matter T12 
The eight parts or limbs are enumerated as in the Yoga system 
of Patafyali 713 The ten constituents of yama include the four 
of the Yogasitras and have in addition daya, dhrti, sauca, ksama, 
ürjava and mitahara.  Aparigraha of the Yogasttras is omitted. 
Sauca mentioned here finds enumerated under niyama by 
Pataiijali Some of them here get an original description. For 
example, brahmacarya is not mere continence, but includes not 
regarding one’s wife as an object of enjoyment, a concept 
developed through the significance attached to women in the 
Agamas 114 Among the kinds of niyama enumerated by Patafiyjali, 
santosa and tapas alone are retained. Eight more are added 
under the names of siddhantasravana, dana, matt, isvarapiijana, 
G@sttkya, kra, japa and vrata. The first of these consists In the 
study of the Vedanta — S'raddha is faith in the work that [s 
enjoined In the scriptures and Zszvarapijyana ls worshipping Visnu 
with devotion ín accordance with one's capacity. Mediation 
(pramdhana) which 1s recommended as a means of controlling 
the mental activities in the Yogasūtras 113 does got get treated. 
It does not form part of yogic practice Astskya consists in the 
conviction that there exists an object which is accessible 
through the Vedas 7!6 Eleven postures are enumerated along 
with their descriptions T17 


712 ABS XXXI 4b, 8,15 

713. YS. Il. 29, AAS XXXI, 18,17, Pas. II. 1-8 
714 AbS. XXXI 18-23 

715 ibid. XXXI. 28b. 

716 Ibid XXXI. 24-303, PZS II. 1 8,10Ga. 


T17. Ibid, XXXI. 31b-46, JS. XXXIII-17b-23a where four postures are 
enumerated. 
asv—30 
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Prándyüma |s the next limb which receives a very detailed 
description Before describing this, the tubular vessels called 
nüdis are required to be purified. They atart from the 
Maladhara (perineum) around the navel and pass through twelve 
cakras within the body and reach the Brahmarandhra, the cavity 
int e head The power called Kundalini, getting xs nam. from 
lis resting 1n the Mzledhàra l'ke a coiled serpent, covers up the 
Brahmarandhra with its eight mouths, each representing one 
aspect of Prakris There are seventytwo thousand nadis in the 
bouy, of which susumnd, 144 and pingald are the most prominent 
The soul moves about in the cakras likea spider in its web, 
Apart from the five pranas, there are five more called Nāra, 
Kürma, Krkara, Devadatta and Dhanafiyaya 718 The nādīs are 
to be purified by filling up edz and Pingala by turns with air and 
expelling 1t, and this must be done thrice during the performance 
of the morning, midday and twilight sandhyā worship In three 
months, this process, if. practised every day, will cleanse the 
nadis of all impurities 719 When the impurities are got rid. of, 
Pranayama ts to be performed, doing the japa of Sudarsana or 
of Gayatri mantra all along 720 


Pratyahdra, the next limb, is the withdraw] of tbe mind 
from the objects of the senses and placing fe in the Lord 721 
Fixing tbe mind inthe Lord 1s Dhdrana, Dhyüna consists in 
contemplating upon the Lord with the marvellous form in the 
midst of the dazzling ame of fire within the akaga of the heart 


Samadhi, the last stage, brings about the appearance of the 
Lord 122 


T18 Ibid xxxn. 1-41 

719 Ibid xxxu 42-4Ta 

720 Ibid xxxu 51-55, Cf Pas, Il, 3 

721 Ibid xxxu 56,57 Cf Pas Il 4 8a, 10a. 
122, Ibid. xxxi, 59, 63, 700, 71a. Cf. Pas. UI 5. 
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These limbs, when practised, arouse the Kundalini-gakti 
aad make it ascend, step by step, through the cakras and merge In 
the Absolute Self at the point called Doddasánta, At this stage, 
there is the union of Sakti with God.123 


Nyāsa 13 enjoined as a means of obtaining final release on 
the main ground that, with the passage of ume, the embodied 
self is adversely affected so as to lose knowledge, stamina, 
Strength and longevity and is affiicted by the results of the deeds 
done frequently, So the self is asked to avoid the two extremes 
of doing good deeds. like the Mgnistoma sacrifice and bad ones 
lke killing animals, the results of which are bound to affect 
tle doer. The self must seek the Lord as (ts refuge and ft will 
surely reach Himat the end of its life’s journey 724 This ts 
caled by fscveral names such as prapatti, prapadana, $aranagati, 
bharanyasa and so on The Supreme Place, that 1s, moksa, which 
a self, seeking release, could not get by such means as Jiang, 
yoran or bhakti, 1s obtained by this itself 725 


It has six component parts, namely, (i) the resolution on the 
part of the self to do such acts only as would be in conformity 
with the divine will, (li) giving up those acts that would 
displease God, (1) a firm conviction that God would protect 
those who seek His protection, (iv) the choice of God as 
protector, (v) placing one's own self in His charge and 
(vi) ine realisation of the helplessness of the self to seek any other 


723 LT xüx 143-146 Cf. Com, on LT. xx 12,13, 
724 Ibid xvn 51-59a 


725 ALS xxxvu 25, 26, 
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course.726 Among these, the fifth element must be considered 
as the act of self-surrender, the others forming its elements, or 
all the six form may parts of the act. Myāsa is not a physical 
aCi, but only a mental process It takes the shape of a prayer 
in the form, “lam a recepiable of sins, I have nothing and 
have no way to pursue Please become Yourself the means,''127 


Being a form of knowledge, this thought also becomes a 
means of moksa, as enjoined In the Vedic passage, 728 
ara: Gear aaar (aer | 


By adopting this means of self-sarrender, it is said that al} that 
are expected to be performed such as penances, sacrifices and 
giving of alms and gifts are taken to have been done, and moksa 
is assured Ji is further held that nyasa is superior to all other 
methods enjoined for obtaining moksa.129 


726 "Vide 


Vier fe deisel aae verge n 
NGGAE «mem: MARAE sia | 
thavadtfa fasara: Maaar aem oa 
TATA THN wzfaur acorrafa: | 
sua yarat: ase: meurt a 


e "n a 
aaa ainda Ga soratsnaras: | 
ALS XXXVII 27b-30a 


7327 agaga s feste: 


TANGAN wafa mian: | 


TUMA ar Asa aom 4 
Cf LT XVII §9b-60, 61a. Ibid 30b-31 


128 TA M 12 1. 


729  AhS xxxvu. 34, 35a, 36b, 37a 
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Nyasa ís given the symbolic representation of sicrifice. 
The self 1s the oblatton offered with the utterance of the word, 
“namah” One who takes up this means is held to have 
performed a hundred sacrifices 730 That it ie a powerful weapon 
to be used to fight against worldly sufferings and gain the state 
of final release is explained by the declaration that even those 
who are devoted to the performance of good deeds, who are 
learned and who are adepts in yogic methods, do not bear any 
comparison to one who has taken up nydsa, not being equal to 
even a billionth fraction of him 731 


Self-surrender does not consist in placing merely one's self 
under God All the possessions are also to be surrendered to 
Him,.732 Nyasa is to be done only once The evil consequence of 
getting rebirth will happen to one who takes to other courses 
like karma or bhakti, leaving nyása imperfectly done,733 Those 
who adopt this means must not violate the Vedic law even in 


thofight 734 Any lapse, however, could be expiated by the act 
itself 735 


Nyasa is the foremost among the means for crossing the sea 
of worldly existence It is the only way which both the 
ignorant and the learned can adopt. Those who adopt this 
course enjoy the rewards of thelr good deeds and get free- 
dom from all kinds of bondage and acquire the highest 
status, 736 


T30 Ibid xxxvi, 3Tb-38 
131 LT. sm 63, 

132. Ibid. xvu 80. 

133, Ibid xvn 89b-90 

T34 Ibid. xvi. 96a, 

735, Ibid. xvii 102-103a. 
136, Ibid, xvu, 104b, 108a, 
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Those who take to the methods of karma, jnana, bhakti and 
yoga are required to acquire certain specific qualifications which 
are different according to the distinctions based on birth and sex 
and mental abilities, Further, there is no certainty that the 
rewards are sure to be bestowed upon those who adopt them 
Some will have to take more births to receive tbe fruits of these 
undirtakings Hence these are considered to be hard to 
practise From this point of view, nydsa is certainly easier to 
take up, because there are no restrictions based on grounds of 
sex, birth, learning and any klad of attainment However, it 
is dealared that, though easy, it is hard to practise. 


Vide: 


SUTA: GET alse Gene AT RR | 
LT XVIL 105b 


The significanee of this seems to ile in the fact that nydsa is 
adopted only once in one's life time, and so the aspirant must 
become conscious of bis getting fully qualified by acquiring all 
the five constituent parts of nydsa except dima-mksepa. In 
adopting the other methods like karma and jñāna, the aspirant 
bas to qualify himself by having upanayana or listening to the 
teachings from a preeeptor or practising the a/gas of yoga, 
However, in doing so, he is likely to commit errors which will 
land him into difficulues such as sinful results, non-removal 
of ignorance or rise of doubiful cognitions and inability to 
control mental activities. On the other hand, the result is 
certain from nyisa, but great care has to be exerclsed to acquire 
or realise one's fitness for 1t, Probably, this is the slgnifidance 
attached to the statement. 


In this context, it is interesting to note that bhakti Is not 
mentioned as an independent means of moksa" while the 
astanga-yoga which gets a detailed treatment, could be taken tc 
represent bhakti, though the word "bhakti" is not used as such 
in this conneciion. The concept of bhakt: and the activities of 
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the bhakta get frequent references.737 In fact, wotsuip of the 
deity ıs 1ncompatible with the absence of bhakti. To a large 
extent bhakti alone domirates the spirit of the rela-‘onship 
between man and Gol as evidenged in many a passage 1n the 
Agama texts The doctrine of uyasa is not found developed or 
treated in many well known texts, other than the Ahi-budhnya, 
Laksmitantra, Sripragna and a few other Samhitas The general 
conclusion ts to be drawn 1n favour of the bhakhi-marga which is 
also known as upasana and comprises tbe eight-limbed yoga, 
according to other texts. 


The dissolution of creation is of sevan kinds, namely, nityd, 
the natural and final destruction ; naurittiks, tha! relating to tbe 
visible Universe occurring from time to time; frakrti, that of 
all categories which evolve from matter; prasiii, relating to 
the dissolution of avyakta 1n the frasüti-kosa ; maya, dissolution 
of the matter of the praszue kosa ın the müyd-koda; sakti, 
dissoiution of matter in the maya koda tito the fakti-kofa , and 
atyanüikz, escape of the self who performs yoga from tie sakti- 
kosa into Sakti The self does not get annihilated there, but 
has independent existencc in a transceadental form as part of 
the Ultimate Reality, 738 


Linguistic occultism plays a part in the Pdfcardtra 
docirines, form:ng a strong background for the worship of the 
deity. Brahman is the source of all sound When It feels the 
urge to create, there arises a state of activity combined wlth 
Inactivity ($aniatd), when the sound and its meaning get distins 
guished, but yet remaining latent, and objects get indicated by the 
sounds which denote them Sound should therefore precede the 


737 Devohon, which forms the basis for the act of worship, does not 
get independent ana elaborate treatment, but it gets emphasized as 
essential for a sadhaka Vide LT ix 51, xxxm, 115;  Bharadvzja 
Samhit2, II 3, PauS xxxi. 


138. SKS, Rsi, Ul, 98-117. See ABS. IV. for a detailed description. 
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rise of the objects or the objects could be held to rise from sound. 
At this stage, the sound is known as adda which gives rise at the 
next stage to bindu also known as pafyant; This then leads to 
the madhyama stage when the logieal relation between the word 
and its meaning lies in the form of an impression — Vaikharz is 


the next stage when the syllables and words are distinctly 
noticeable 739 


In the evolution of sounds produced, the units of the 
alphabet are classified variously For Instance,  zsmanm, 
antahstha, svara and sparsa represent the four kinds and so called 
as caluspadi The mantras are formed out of these and they flow 
from Brahman in accordance with the mental realization of 
the asplrants, particular mantras are evolved That sound which 
an aspirant receives with the faith that it would protect him, 
which shields him from fear with its purport concealed, In which 
the deíty's nature is manifested in the sequence In which the 


syllables occur and which reveals pure knowledge, 1s called 
mantra, 


Vide : 
at arsaa arta eat vata: | 
WAM AAA wee Arad ATTA ll 
@ ma: deaatsdarfyara: Tega: KA: | 
quigdaagaa: aana qa: n 
LT. XVIIL 44-45 


Since sound originates from Brahman, God is sald to present 
Himself in the form of mantra Particularly, mantras are useful 
in internal worship (antaryaga)_ Japa and dhyana do thus 
become meaningful When the mantras are uttered as in nyása 
and koma, they convey the Intended meaning to the delty, and 
so It becomes clear that God is there to listen to the prayers of 
His devotees, 


739. Cf, ABS. xvi, LT, xvi. 
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Creation of articulate sounds is on the same plan as in 
cosmic creatioa The sound “a” is at ths root, all other 
Sounds being its-transformations, each sound being an effect of 
the sound which precedes tt The first sound that is audible 1s 
the asplrate and it is called osserga or creation; the anusvára 
represents the withdrawal of specch (sarshāra). The tormer is 
called the moon (soma) and the latter the sun (surya). The 
short vowels are the sun’s rays, while th: long ones those of 
the moon. The consonants represent matter and its 
evolutes 740 The entahsthas are said to keep God’s manifesta- 
tions in the zyZhas within themselves 741 The Zgman sounds 
and ksa represent the four zyZhas and Para Vasudeva. They 
form together Paricabrahman,142 


The struc'ure of sounds is fitted Into the Inner yogic body of 
the aspirant This body has twelve cakras, each having twelve 
groups of four sounds each And it represents the microcosmic 
formation of the macrocosmos This is helpful in nyasa while 
performing bhütasuddhi The inner worship becomes purposeful, 
when the set of four sounds is uttered, since this set has the 
four zyuha deities presiding over it The presence of these 
deities is easily visualized by the aspiran:, 


A mantra Ís considered to be complete when it has four 
parts, namely, 57ja, pinda, samia and pada Each is powerful 
in itself. Among them the 5372 refers to the soul and the others 
to the body 742 Mantras delight the aspirant in his journey 
through padddhvan 144 They create a sense of complete detach- 
ment 1n him by taking him through tattoa, kata and warna. 
Finally, the aspirant enters into the eternal Brahman called 


140. AbS, xvi, 76-77, LT xx, 20, 22, 

741 Ibid xvi. 83b-B4a 

742, Ibid xvi 84b-85a, LT, xix. 30, Cf. SKS. Indra, Il. 
143. Cf LT xxi 17-21 


144. Ibid. xxi, 25. 
asv-~31 
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Laksmi-Narayaga.745 Among the several mantras that are to be 
used, these of Sudarsana, Laksmi and Narasimha are 
considered to be of supreme importance 


A novel process ts found evolved and treated in the 
Jayatsasshitaà regarding the course of upásand, It 15 based on the 
concept of Visakhayüpa li bears eomparison with Madhu- 
vidya 146 according to which Brahman is to be meditated upon 
in the states both of cause and effect Brahman is the cause and 
the su. is the eff.ct. The aspirant must meditate upon Brahman 
1A the state of effect, namely, as the sun, and Sater in the state of 
cause in the form of the Inner Self (Antardtman) of the sup 
He who does so will become a Vasu In another aeon and, again 
continuing the meditation as Vasu, be will reach Brahman at the 
end of his ile Both the sun and Brahman who are to be 
meditated upon, are only Brahman Similarly, aa aspirant must 
meditate upon Aniruddha in Svetadvipa, to which place he 
would go, and then to Pradyumna upon whom he must meditate, 
Theo his meditation on Sankargina whom hi reaches next, will 
take him to Vasudeva, This i» stated in the fayatsamhità to be 
another method prescribed for those who desire to enjoy the 
bliss of Brahman This method ts piescribea for those who 
foilow the paficakdla-prakriya 747 The four deitles control the 


145 Ibid xxn 

146 Ch.U, Ui il 

141 Vide 
Daging sia agat SETA à 
aasaran stack aut gita 1 
Wd: TWEISDI YS ug o 
aa: sqi fae anad erue d 
AACA WIT: agr HERQGRNOI | 
qezalar TARSIA, i 

(Cited in the Rahasvatrayasara, ch xxi, as taken from the Jayatsamhıtā) 


Cf Mbh Sant CCCLIV 14-188 Cf, Paus XXX 183-184, XXXI. 209, 
Eiabmapurdpa, l| 39, 43-50, 
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waking, dream, deep sleep and transcendental states which are 
referred to as ofoa, tatjasa, prājňřa and turapa 148 The 
Laksmitantra and some other Agamas speak of 2 fifth stage called 
turiyatita 49 whichis of the form of Liksminarayana. This is 
the supra-pyitha state of existence which manifests the infinite 
divinity and splendour of the soul 


This method of passing from one state to another fs called 
krama-mukti, which finds also a different kind of representation, 
By worshipping the ozbhava form of God, the aspirant gets to 
the zyZha stage After worshipping Him in that stage, he 
reaches the subtle form of Para Brahman cal!^d Vasudeva 780 


From this, it ıs evident that an aspirant cannot get moksa at 
the end of the life in which he madiates on a pirticular form 
of God As in the case of bhakti yoga, one is required to take 
a series of births Tha stages show that the aspirart will have 
to start at the wak:na state and pass on to the dream state by 
fully getting qualified for it, and so on from one state to the 
next Ths ts justly brought out by Paragirabhbatta. 


Vide: 
HAAN ASAGU TU ACT GRITS WET: i 
safnau akang aha aqui n 
S'rīra igarajastava, If, 40. 


748  Mandükya Upanisad, II 7, 


749 LT LX 11 12 Cf JS VI 13a, Pas It. 8 6-7. The preceptor, 
who initiates the pupil, 15 said to have attained this stata. 
Vide JS XVI 174b 


150 "Vide 
Aaaa mer aaraa aa arga 


agi mega gla agia | 
$ribhagya, W. 2. 41. 


CHAPTER VII 


PANCARATRA TEXTS 


The Pücaratra doctrines ware preached by five teachers— 
Sandilya, Aupagáyana, Maufijyayana, Kausika and Bharadvayja 751 
The works of the first and the last, among these, are available, 
while that of the second gets only reference in some works 752 
The other two left no works, The worksof the two writers 
mentioned above, have more than one text with the same name, 
They treat matters like worship of God, bhakti and prapatti. 


The Narayaniya sectlon of the Mahabharata throws light on 
the traditions of the Padfcardtra Agama The vyüha doctrine and 
the dally round of life classified under five heads are the matters 
treated there The earliest texts must be expected to have dea!t 
with these matters only. On this ground, the texts of the two 
writers mentioned above could not have been very early The 
interlocutors, here, are Aniruddha, Samkars:na, Bhagavan, 
Vasudeva, $1, Bhrgu, Ahirbudhnya, Narada. Markandeya, 
Sandilya and others, Some of them are said to have received 
instructions from others mentioned above, andin their turn, 
they offered expositions to others It is not therefore possible 
to fix the priority of any of these texts over otbers, 


The number of Paficaraira texis is listed in some of these 
works themselves They are 1541n the Visnutantra, 108 in the 
Padma and Visvamitra samhilas, 106 ın the Purusottama-samhitd, 
103 inthe Bharadoayasamhitd, 100 in the Kapinyjalasemhita, 9T in 
the Markapdeyasamhsta and 25 in the Hayasgirgasamhutad and 


191 15 XXI 519-33 
152  PaS.T1 1.108 
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Mahegoaratentra and also in the Jgnipurdpa Schrader’s list 
contains 210 and 14 more of the texts, but the titles of them are 
not noted.753 The Introduction to the Laksmitantra 754 enume- 
rates 225 works, of which 56 end their names in tantra, two In 
&laka, one in vatbhava, one in rahasya, one in Sambhava and the 
remaining in samhst@ The Panorama of Pàficarütra \terature 
mentions 289 works, of which 45 end their name in tantra, 
three in sagara, one in oyf#ana, one in purana, one in tslaka, 
one in stddhdnta, one in udravana and the remaining 236 in 
samiuta This work describes 104 works among which 99 end 
their names 10 samhstā, three in tantra, one in samuccaya and one 
in egdümanpt., 

It ts presumed tnat the. remaining 186 works are partially 
lost. Tweive among them have more than one text with the 
game name The following groups contain redundant names 
(1) Garudasamhita Tarksyasamhita, Vainateyasamhita and 
Khagesasamhita , (2) Narastmhakhyatantra and Nrkesarisarkhità ; 
and (3) Atrssamhtta and Altreyasamhita Arndratanira, Kama- 
tantra Dhruvatantra, Pániniyamahgtantra Pdvakavamhita, Puskala- 
samhid, Bodhdyanatantra Mahztantra, Maydtantra, Varahapurana- 
samhita, | Varáhamihirasamhitá, | Vasbhavatantra, | Sakalasamhità, 
S akatadyanasamhita, S'avoasamhità , Sammohanatantra Sànkhyatantra, 
Süryatantra Somatantra and many o hers are purely names 
connected with certain persons and sages who have distinguished 
themselves in fields associated with them in order to give them a 
status in the list, Until. information is available about many 
of these works, itis not possible to decide their exact. nature. 
Besides, among these works, 97 are mentioned only once in the 
twelve lists, 45 twice and 45 brice. 


The Pafcardtra tex s are Classified under three heads, dioya, 
muribhdsita and manusa, The Sattoata, Paugkara, faydkhya and 
others are treated as diwya, as they contain the exposition of 


153 Schrader pp 6-12. 
154 LT Iniraduchon, pp 10-13 
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the doctrines by Narayana Himself Those which are the 
expositions of Brabma aod eminent sages are of the second kind, 
eg, I$vara, Paramesvaraand Bhāradoāja and others, The works 
Written by mortals come under the last head, The Agamas are 
also Classified as salimka, r8jasa and tdmasa The [f$vara, 
Bhdradodja, Saumantava, Püramesvara, Vaiháyasa, Cirasikhandi 
and some other sa,fihilas come under the first head To the 
rajasa kind belong the Sunatkumadra, Padmodbhava, S atàt:pa, 
Tejodramna, Mayavabhadutha and others. The — Pajicaprasna, 
S'ukapras$na, Tattvasagara and others are of the tamasa kind 


Generally, an Agama text should contain four divisions 
called fidna, yoga, kraya and carya Among the texts of the 
Pāñcarātra :'n= Pà bnisamhita. contains these divisions Others 
generally deal wih some of these Ta^ Brhadbrahinasam'uta hes 
four padas whose exact nature isnotsta: d Tue Sandilpasamhuld 
has oue division called Bhaktikanda —first part, and another 
called fourth part, The Sanatkum@rasammta ras four divisions 
named rZtras, named after Brahma, Siva Indra and Rs: It has 
lost a division called Drhaspatirátra Similarly, there are five 
divisions called ratra enumerated as first, second and others 
inthe FAdndmrtasdro The Hayasissasamhttd nus four kandas 
with the names, Ads, Sankargana, Linga and Saura 


Among the texts, the Pauskara Fayakhya and Sdttoata 
sarıhitās are stated to be ihe best (ratna) 1958. O^ th m are based 
the Páramesvara, Padma and I$vara samht'ās According to the 
Padmasamhita, there are the five best (ratna) texts, Padma, 
Sanatkumaára Parama, Padmodbhava, and Mahendra samhitgs 758 
The Kagnzvasamhita 1981 mentions them to be six 1n number, with 
the addition of the Kanavasam itd t» the list mentioned above. 
The Sanaikumárasamht:g, how.ver, is here mentioned as the 
foremos' among thc Samhstas. 


155 Is I 64 
158 PaS IV 30 203, 33 201-202a 
157, Schrader, p. 20. 


PANCARATRA TEXTS 247 


The Agamas might have originated in North India, but the 
texts were developed in South India Itself These texts contain 
references to the kings of Cera, Cola and Pandya regions 758 
The adhyayana uttava,759 singing of Goda's compositions,760 
floating festivals 761 and the @zhvars762 find reference in these 
texts There are even Tamil expressions used In some of these 
texts 763 Since these works contain references to Nathamunl, 
Yamuna, Vedantadesika and the d@zhodrs, these must have been 
composed later than their times 764 The period of the Agamas 
must be therefore between 800 A D and 1400 A,D However, 
Utpala (850 A D), Yamuna (10th century) and Ramanuja (1017- 
1137) cite passages from the Pd@fcardira texis Taerzfore, most 
Important samh:ds like Pauskara, Jayákhya, Sativata, Isoara, 
Parama, Sanatkumaára, Ahtrbudhnya and others should have been 
composed before 800 A D 


The Vatkhanase texts bave a uniform treaimeut of the subject 
matter with slight differences among them. In thi, they differ 
from the Püjcarütra works where there is much difference 
between one text and another. Some trxis deal with theories 
of cosmogony, leaviig aside tempie worship, while others 
Concen'rate on temple construction and worship of images. 
Some describe the princlples of yoga in derail while others 
devote chaptirs to the means of expiatüon Tne date of 


758  Kapiijala Samhita, 1 14a. 
Vide Pacaratra Nul Vilakkam, p 4 


159  Aniruddha Samhita 26 , This also ıs called Margasirsotsava. 
Vide Visnurahasyasamhita 33, Vignusiddhanta 38, Sprs 41. 
Hiran agarbhasanhita, 18 


160 Narayanasaahita, 45 

761 Ibid 21, Sors 40 

162 Upendrasamhita, 4 5. 

163 Vide Karanitka (SKS, p 84), alavattam (Ibid. p 41). 
164, Brbadbrahmasamhutg, Visqutantra, Upendrasarbita, 
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composition of a particular text or its priority over another 
cannot be decided on the strength of its contents For instance, 
the Altrbudhnya, — Jayakhya and Parama samhitds and the 
Laksmitantra give greater importance to cosmological theorles, 
yaniras and other matters. The Sanatkumürasamhita deals with 
mantras, mudras, installation of idols, expiatory rites and other 
such subjects, and contains no reference to temple construction 
or worship of tdo!ls The Pauskara, Paramesvara, Sattvata, 
[$vara, Padma Kāpiñjala, Vigvaksena, Sriprasna and other texts 
are More concerned with temple worship. [t 1s hard to decide 
which matter was treated earlier than others, although it will 


not be wrong to assume that references to temples polat toa 
later date. 


The Pauskarasamhita sem: .9 be the ariet and the Sattvata- 
samhita 765 which refers to ıt must be placed next toit The 
jayaükhya comes next, followed by the Ahurbudhyasanhta and 
the Laksmitantra, both of which mention the Sditvata 766 The 
Isvara sarhttà must be placed next, though ıt men‘ions the 
Pauskara, Jaya and Säāltvata and also Paramesvara, Padma and 
I$vara which may bea case of tnterpolation 767 The Parama, 
Sanatkumara 168 Paramesvara, Vigvaks»na and Padma are placed 
next in thls order 789 The criterion lies in that the texts 
mentioned earlier are cited Ín the one following them Yet this 
is not to be taken to help ia deciding the priority, as such 
references to oth-r texts could have been later additions 
Besides, there are passages in common between some of them, 
such as (1) the Sátlvata. Tsévara and S'ripra$na and (ii) the 


105. PauS in vui 8, ParS im xxu, 50b-81a, 


166, ALS, v 59 mentions SS, xix 64 mentions JS LT mentons SS 
inll 59 and /S mx 23 


181 JS I 64 mentions SS, Paus, JS and Pars 
768 ParS in xxxix, 18, SS, ın xxxix, 18, 
769 Pars | 18a 
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Sattoata, Jayakhya and Laksmitautra. This order ean be admitted 
only tentatively, for the Pádmodbhasa and Kanva samhitas are 
not available except in fragments The Mahendra-samhtia is also 
not available, but passages from ıt are cited in the Sanatkumgra- 
samhita, 110 Pdramesoara-samhsta 111 and Padma-sashita,Ti2 


The Pauskara-samhitáà bas a little less than 6000 stanzas in 43 
chapters, The text is incomplete, and some chapters break off 
n tbe middle. The Lord, with the name, ‘ Bhagavan’, addresses 
Brahma as ‘Pauskara’ The text mentions the Pdramegvara 
(which is based on it) and also the Sdttvata 773 (perhaps ineluded 
later in the text) The original text musi have been composed 
{a North India Gaága, Yamuna, Sarasvati, Pravaha, S mha- 
vaktraka, Auavau, Giyasthita, Vitas a, Nermada, Drsidvati, 
Parosni and Sindhu are the rivera mentioned 774 Yamuna 15 
said to flow in south-east, Sarasvati la the south and Vitasta in 
the east Atravati is identified with Ravi and Vitasta. with 
Jhelum Drsadvati joins Sarasvati Parosni which is Riv’, is 
identical with Atravati and is only repeated here, Except 
Narmada, all the aboveementioned rivers flow in north and 
north-west india Tbe place where this Samhitd could have: 
been composed should be somewhere in north-west Panjab, 
perbaps near the Himalayas 778 


In order to delight those who have faith in them and to 
declare and establish certain places as holy, it fs stated that 


TIO SKS pp 139, 262 


771 Pars X. 
772 PaS IV 33 
113 Vide 


we waar a VIUGDHCHUTIH, | 
INTs s KATATA equ, d 
774. PauS XXXI 106-111. 


115, See N. N. Godbole . ' Rgvedic Sarasvati', BORI XLII, 1-V, 
A$V—32 
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Vasudeva and cther deities come down and stay within stones, 
evidently idols which are installed and consecrated, 


Vide: 
gw aarda g data fe ferc ! 
azar agra eaaa | 
XXXVI 24. 


The shrine at S-irangam is glorified and ts said to have been 
consecrated by Vibhisina according to the Pdfcardtra mode 
The doors, windows, prdkdras are all stated to have some 
deities presiding over them Tondaradippodt Azhvar and 
Tirumangal Azivie wh, flourished between 750-850 AD are 
Stated to have built chis temple.776 Since this construction is 
in strict conformity to tbe rules laid down here and in the 
Pàramesoara-samhitz, both these texts should have attained the 
present form long before 700 A.D and the Paugkara sull earlier, 
as it forms the basis for the Paramegvara-samhiuta, Several 
shrines are also mentioned such as Satyavrata (Kafici), Vikata 
(Tirumalai), Simbacala and others 777 


God Is said to have a mantradeha 718 Laksmi and other 
female deities are the gakits of the Lord 779 Anybody can 
participate in the ceremony of installauon, whether they are 
experts in the three Vedas, or Ksatriyas, Vargyas, Südras or 
Sadiekas who have completed the study of the Vedas They 
should have abiding failh in God and ın worshipping God with 
mantras.180 A woman who is possessed of correct knowledge 


T76 Guruparamparaprabhava of Pinbazhakryaperumal Jiyar, pp,68-69. 
711 Paus XXXVI 25-28; 347-372, 311. 

778 Ibid. XXI. 5. 

779 Ibid. X. 21. XXII. T. 

180. Ibid, XXXXVIII. 26, 27, 
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(lit discilmination) is also eligible to participate 781 This 
Samhita deals with the kriya and carya aspects, 


The SGttvata-samhit@ contains twenty chapters called 
partcchedas and has about 3500 glokas Tt mentions 782 the 
Pauskara, Váráha aad Prajapatya samhiás, This text contalns 
the doctrines taught to the sages by Narada who passed on to 
them what Sankarsana had received from Vasudeva. The 
Visakhayüpa,183 the Vibhava dewies?84 and their worshlp receive 
prominent treatment, which isan indication and justification of 
the ttle, * Sdttzata*, for this samhttā The four deles of the 
yha are said to Consittute what is called eaturatmya, in which 
form the deities are to be worshipped Four kinds of cáturdtmya are 
mentioned here, The principal deity, who 1s Vasudeva, Is referred 


78] Vide 


arp ar afzarnar | 
Ibid 1 38 


A woman is expected normally to treat her husband as God 
Consequently there is no need for ner to worship any deity JS Vill 136 
But she is permitted to take the initiation and do worship herself, when 
she ıs a destitute, or she has no one to take charge oi her Or, she may 
take her husband's permission for the same 


Vide 
atl aaerartar taen ar: 
AINA TAT ATANG TT I 
Ct IS XXII 8, PauS XXX 186b-189 
782 SS. IX 133 
163 Ibid, IV 
{84 Ibid V 
Vide : 
aagrafaqal & dhat ardia | 
aafaatfafaganaaa qaa: M val 
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to as Adimirti,785 a name also used inthe Paikhanasa Agama 
to refer to Visnu from whom emerged four deities, Satya, Purusa, 
Acyuta and Aniruddha The first kind of eáturátmya 1s that 
which is the seed tor all activities and on account of which the 
world is of .he nature of pure consciousness 786 To the second 
kIpd belongs the eternal form which is resplendent like the sun 
and which has the several colours assumed by the four deities 
This form gives to the worshippers Kaicalya and destroys the 
root-cause watch brings about bondage 787 The third kind is 
charming like a s'ream of nectar, haviag all the matertats 
necessary for creation, maintenance and disssiution The 
deities take their form and make tneir appearance and 
disappear T88 At the command of the fourth kind of cáturatmya, 
the universe is intact 789 God assumes different coiours in the 
yugas 790 He is also said to have a form called Agnisomiya, 
made up of letters 791. The Pdjicardtra system ıs called 
Rahasyámnaya 192. The members of all the four casies are eligible 
to get initiated. for worship 793 and women who are destitutes 
or miserable can also take pari init. The husband's permission 
is required in the case of a woman whose husband 13 alive?94 


188 LT (X) also gives the same description for these kinds, but does 
not mention the fourth kind See Ibid. XX, for a subtle kind 


AhS (V) refars to it and 1n XVI offers a treetment resembling the one 
contained in LT, XX Also Cf LT X 


Cf SA XXXVII 4a 
T86, SS V 81-82a 
187 Ibid V 82b-83 
788, Ibid V 84-85 
789, Ibid. V 86-87a 
790, Ibid. V 87b-89, 
791, ibid XII 89, 
792 Ibid. I 16a, 
793. Ibid. XXII 8 
194, Ibid. VII, 136, 
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The Fayakhya-samhita has about 4500 stanzas in 33 chapters 
called patalas, This was taught to Narada by Bhagavan. 
Sandilya recounts what he had heard from Narada. There is an 
additional section containing 163 stanzas 10 the first chapter 
which glorifies the shrine at Kiiici and gives details. about the 
festivals, the situation of ths shrine and so on, No doubt, it is 
informative, but it must have been interpolated, since all the 
Manuscripts of this text do not contain this passage. The 
sahita describes creation of the pure type and traces the 
emanation of Acyuta from Bhagavan, of Satya from Acyuta and 
of Purusa from Satya These three represent the three mani- 
festations of Vasudeva and are in the form of consciousness. 
Purusa is also called Ananta and is known as the Supreme Spirit 
He is the inner ruler (antaryamin) of all. The divine descents 
emanate from Him Acyu'a 1s of the form of brilliance, Satya 
has a dazzling body and Purusa has radia'inz lustre Al] these 
1est in Vasudeva, who ts of the form of tranquil consciousness ,795 
There is diifl.ulty in reconciling these three emanations with the 
three well-kaowa zjühas of the sys.em, because the latter are 
identuded by disunct colours waich however is uot the case here, 


It 15 equaliy difficult io take tas representing the Vaskhanasa 
tradition, for it omits Aniruddha who is admitted as the fifth 


795, JS. IV 7 Herea reference could be made to the Garudapuranaa 
(XI 14-15) which mention nine vyühas 


Vide , 
gaza: af asqaa TATA: 
“gg UG. dg: IIFA WW | 
GRIT. JENSA AJA quu: 
afaeal gana Aa RENAT: od 


Here it appears that the nine vyihas include Vasudeva (two-handed) 
who 1s mentioned Including Para Brahman these become ten, Along 
with Anruddha aud Ananta, they become twelve 


Cf, Hayassrsasamhita, XXIV. 
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delty 1n it Besides, this tradition takes ihe order In the reverse 
way, keeping Purusa at the head. However, the major samhztas 
include Satya in the yika theory and take all the five as forming 
a unit with five mantras T98 Or this account must be taken to 
have been adopted by the Vassnava Agamas wn general, out of 
which the Vatkkdnasa system took them up and added Aniruddha 
to the list, while the Pafcerdtra system developed the oyiiha 
theory from the same source. But evidence is wanting to 
support this position. Anyway, this representation may be 
taken to give a very early date for this samhita 


Santika, paustika, ordvesana, marana, uccdtana and stambhana 
are crue] rites treated here. By the practice of tdntrika rites, 
khadgasiddh:, afijandseddhi, gulikasiddht, rasāyanasıddhı, yakstni- 
siddhi and other specific results are achieved T97 This gives a 
sufficiently early date (about 400 A.D), when beli.f in such 
achievements prevailed among the Buddhists 


Brahman is said to have a transcendental form of bliss, all- 
pervading and flawless, a subile form with which It remains 
within the heart of all beingsand a gross form with which 
creation, protection and destruction are carried out, It is not 
generally realised by ali people. But, while yet remaining 
formless, It is realised through meditation 798 


The sun is briiliant and the moon is delightful Knowledge 
which rises as a result of these two, bas God for its object. He 
19 of the form of senttence and so is of the nature of Agni and 
Soma, the form representing the sun 789 Laksmi, Kirti, Jaya 
and Maya are His sakéss 800 


196, ViS. xxu. 142, 

191. JS xxv. 

798, ibid 1v. 28, 24, 102b. 
799 Ibid. vi, 224-226, 

800 Ibid. vi TIa. 
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Brahman is peerless, beyond the reach of expressions and 
senses and is to be realised by Himself Without any instrument, 
He is realised and the means for this is the mantra And mantras 
are derived from God; they possess shining sounds which 
increase tn strength through the power of the Lord 801 Each 
mantra has subtle, gross and transcendental forms 802 


Brahman’s mantra form ìs of two kinds, partless and 
possessing parts 803 To realise it, knowledge is essential. This 
is of (wo kinds, satt@ and kriya. The former consists in the 
knowledge of the existence of Brahman as such. Kriya is of two 
kinds, niyama and yama, which mean the rules of discipline and 
austerities respectively Knowledge of the existence of God 
coald be cbtained through yogee methods which again are to be 
acquired through worship 804 


This Samheta attaches great importance to mantras and their 
proper use for the equipment of the wo-shipper. The mode of 
worship 1n the temple does not get as much attention as Ís given 
in. later samhetae Cosmology, the oyizha theory and achleve- 
ments through /antrika practices which are treated here and are 
not traceable to any other Pdfcargira text, may well be taken 
to suggest a very early date. 


The Aftrbudhnya-sarhh:ta contains about 3800 stanzas in 
60 chapters The text fs In the form of an exposition of the 
doctrines given by Ahtrbudhnya, one of the eleven Rudras, to 
Narada. Durvisas who had known this from Narada, recounts 
it to Bharadvaja The main purpose of the teaching here is 
to expound the glory of Sudarsana. The original text is stated 


801, Ibid wi. 89 
802. Ibid wi. 
803 Ibid iv 80 
804 Ibid iv. 
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to have contained 240 chapters and was condensed later for 
easy comprehension,805 


The text opens with a prayer addressed to Visnu iu the form 
of Sudarásna and another to the Saku of Visau. The latter is 
couched in the purely technical terms of the Tantra The text 
treats of various siddhantas with the help of parakri: and 
purdkalpa 808 There are ten narrations which illustrate the 
greatness of Sudarsana and the restoration of the Vedas to 
Brahmà by Visnu thus providing justification for the develop- 
ment of the Suda:sana cult 807 A very detailed account is given 
of twentyone kinds of Upavedus, sixty topics of the Sánkhya 
system, two kinds of yoga, four kinds of Karma-samhita, eight 
parts of the Pasupata sys'em, and ten topics of the Pāñcarātra 
system. The relative worth of these is also evaluated, and the 
Pancardira system is deelired to be the most useful.808 A sage 
called Apantaratapáh, sprung from the speech of Visnu, and 
therefore called Vacyayana, classifled the Vedas,809 


Cosmological accounts, including various kinds of creation 
and dissolution, are given in four chapters (4-7). A very 
interesing topic is discussed in this regard Why should there be 
difference of opinion among thinkers regarding cosmology”? 


808 <AbS 1 10-73. 


806, Ibid.1 69b The difference between parakri: and purdkalpa hes 
in this: 


CHATHTUSATA WUERD | 
Wagremafvaqar saa JURET: | 
807 Ibid. xxm 41-43, xiv 48-50 
808 Ibid x1-xi, 


809 Ibid xi 57b-59a. cf Mbh Sant’ ccchx 89a His name is 
given there as Apantaratamas, an ancient sage learned in the Vedas who 
became Vyisa at the command of Visnu, (»'amkara's Brahmasütrabhagya, 
14, 3. 32) 
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They are explained as arising on the following grounds Firstly, 
man's speech Is not adequate to bring out the truth, Secondly, 
people mistake one word for another In certain contexts and do 
not know what synonyms are Then, limitations of powers of 
comprehension make it difficult to understand ceitain things, 
and one cannot speak about what one could not know. Finally, 
the aspects of God are infinite, and only one of them is grasped 


by one philosopher and another by another philosopher and so 
op.810 


Brahman is described as characterised by ün'imiied bliss, 
having no beginning and no end. It {s identical with 
Narayana, It resides In every being, pervades every thing, 
is faultless and undisturbed like the waveless sea It has no 
tinge of materlal qualitles and is the abode of no:-materlal 
qualities, Tt has no limitations due to apace, time and objects, 
Itis ever full, ever manifest (nityodita), and cannot be guessed 
to be of this or that kind or stze.8l1l The four oyüha deltas 
(Cáturdtmya) are said to be of tiree kinds in their collective 
nature on grounds of their pervasion (oydpii), the manifestation 
of the respective qualitles (gunenmega) and personal figures 812 


The self has no beginning, is indeterminable blissful, divine 
(bhagavanmuya), filled, as it were, by the Lord and ever existing 
under His contro) It represents an infinitesimal fraction of' the 
dakulof God 813. [t is only those selves that receive God's grace 
(called gaktspata) that can prosper and get freed from 
bondage.814 The self is then rid of the aspects of the effects of 
its good and bad deeds, Detachment dawns upon it, leading 


810. Ibid, VII. 11-14a, 
811. Ibid, Il. 22-26a, 
812, Ibid. V. 20b. 
813, Ibid. XIV. 6, T. 


814. Ibid. XIV, 28b-30. 
A8Y—33 
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to discriminative knowledge. The self now gets Interested in 
knowing some means for its future welfare. It takes to the 
study of the texts, approaches the preceptor and gets enlighten- 
ment through hls favour Knowledge of reality, yogic practice, 
performance of good deeds, resorting to observances and such 
otber activities lead the self to the place of Visnu.815 


This sahita is unique and differs much from later texts In 
its contents. One half of the text is devoted to occul'ism in 
theory and praciice Philosophy Is mainly deslt with in 
chapters 1 to 14 and incidentally treated in all the remaining 
chapters; it may be taken to cover one fourth of the work 
Initiation, social rules, and yoga occupy six chapters, The 
remaining chapters give a very brief account of the installation 
ef images. Even here the practical aspect of the magical 
fignes (yaniras) dominates, particularly with reference to 
Sudargana. Public festivals (uisavas) are not at all mentioned 
The doctrine of self-surrender (nydsa) ıs treated in ch. 37 i 


Thess aspects of the contents reveal one signficant trait. of 
ihe early phase of the development of the Pajicarátra tradition 
Here it 1s sought to provide a philosophical background for the 
doctrines as they were taught by God to Narada The worship 
of the Lord was then intended to be carried through mantras and 
yantras. There is little. reference ia thls text to temples, their 
construcaon and worship of idols, ail of which should have 
found a place within the practical side of the Agama only long 
afterwards at a time when worshippers could not have found it 
easy to worshlo the Lord through mantras and meditation. The 
Paugkara, Sdttvata and Jaya saynhztas 818 contain a brief treatment 
of idol worship. Among these, the second and third are 


815. Ibid. XIV. 35-40. 
816. JS, XX 
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mentioned In this text 8I% This need not prove that the 
reference is an Interpolation, On the other hand, the 
traditional aspects should have been there and the more ancient 
ones must have received treatment [n this text 


The constituents of yogic practice are given and described 
to great detail How the tubular ducis called na@disin the body 
are to be purified for doing prandyama receives attention in 
chapter 32 In order to protect created beings, God created 
Sudargana, His own form, from which the magical weapons 
took thelr rise. They sprang in five groups. Those which 
emerged from th» mouth, breast, thighs, and feet 
are ealled nzvariaka or upasamhdra astras, as they are 
intended to be used in defence. Those which issued out of 
the other limbs are called pravartaka astras and are for offensive 
warfare The latter appear as though they would devour the 
worlds, while the former have hands joined In supplication, 
The latter are sixtytwo and the former fortythree, These 
weapons have human forms of deadly appearance. But they 
differ among themselves, having individual marks of 
identification,318 Chapter 40 1s devoted to the enumeration and 
description of 102 astras together with theire powers The 
mantras and weapons which are to be employed to overcome 
malicious practices carried on by enemies are recounted in 
chapter 32 


Chap'ers 51 io 59 are devoted to the exposition of- the mantras 
of Visnu io the light of their gross, subtle and highest 
(transcendental) meanings The Pranava, which is also called 
Tara or Taraka-mantra, ia shown to convey through ite subtle 
sense the waking, dream, deep sleep, transcendental, une 
differentiated and silent stages presided over respectively by 
Aniruddha, Pradyumna, Satkarsaga, Vasudeva, Sakti and 


817 Ibid V 59, XIX. 64, 
818, Ibid, XXX, XXXIV, XXXVI 18-18a. 
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Visnu. Similarly, the gross and highest senses are shown to 
convey Sudarsana and Visnu with active and inactive sakti. Ao 
explanation Is also given asto what is meant by the words, 
‘ sthila’, ‘siikgma’ ani ‘para’ Tt 1s also shown that the 
eoncepts of Godhead taught in the Puránas and. the Pasupata 
system, as also eXpresstons like vyakta avyakta, pumün and 
kala, convey that the Supreme Reality 1s Brahman in 
association with Laksmi designated as Saku 819 


All mantras of Vignu such as the astaksara, sadaksara and 


dvq@dasaGksara ate givea similar exposition tniough their three 
significations. 


The word *namas" s stared to coavey the sense of 
surrender 820 After an exposition of the first stanza ia the 
Fitante stotra in a similar was the Nadrasemha mantra 15 treated 
I'kewise and also from the standpoint of yogic practice 821 The 
same mantra is shown to denote the thirtvnine descents of 
God 822 Chapters 57 and 58 ex5ouad the sense of the mantra of 
the brilliant Sudarsana and ^f the five hotr mantra: 823 The 
significance of the Purusasukta, S'risükta and Varáha mantra is 
treated in chapter 59. The first four mantras of ire Purusasüukta 
are shown to depict the gre:taess of Vàsud:va, Sankirsana, 
Pradyumna and Aniruddha respscuvely. The S'rzukta ıs stated 
to sing the glory of Sri and aio of Visgu , Àn elaborate 
exposition of this 15 stated to have been given elsewh.re, 


Vide : 
fueram sah walserared fired: | 824 


819. Ibid LT 40-45. 

820. Ibid XXXVII 37b-47a, cf. Ibid. LII 2b-3a. 

921. Ibid. LIV-LVI 

822, Ibid. LVI 

823 Ibid LVM, TA IH, 1-0, 

824, AhS LIX. 40a, This 19 evidently a reference to LT. L, 
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A resume of the contents cf the sahita completes tnis chapter. 
Kashmir appears to have been the place of origin of this samhitd 
on the following grounds, stated by Schrader —Birch-bark 
which grows in Kashmir and the Himalayas, is stated to be used 
as a sheet for the drawing of a diagram (yantra) 828 The aspirant 
who gets initiated according to the tradition, becomes rid of all 
sins like thé sua. which gets freed from the obstruction caused 
to tts brilliance by snow, a comparison which points to a region 
in Kashmir or the Himalayas 826 The reference to King 
Mokta,ida of Kashmir (c. 750 AD) in Chapter 48 confirms 
the place of the rise of the text in that region, 


Since Utpa!a ‘850 A D ) cites a passage ln his Spandapradzpika 
which r'semoles one In the Ahirbudhnya samhita,821 the date of 
the work can be fixed before 850 AD, perhaps in ths elghth 
century The Kashmir origin of the work and Utpala being a 
native of Kashmir str.ngthen the identificatiun of the passage 
citea by him 


The Laksmi tantra eontains 4000 stanzas in 57 chapters, of 
which the last seven are not included in all the manuscripts on 
which the printed textis based. The work Is in the form of a 
discourse given by S.1 to Indra. Narada gives a version of this 
to the sages assembled in the Malaya hills The colophon at 
the end of every chapter refers to the text as P@ficardtrasdra, 
perhaps as a summary of a larger original which however Is sald 
t» have contatned 100 crores of stanzas 928 


Though the text is uot divided into sections which are 
expected of an Agama work, it is found that philosophy as 
forming part of j&dna is dealt with in about a third part, 


825 Schrader, pp 96-97; ABS. XXVI, 75, 
828 AbS. XXXIX 28. 

827. Schrader, p. 18. 

828 LT XLIV 52. 
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consisting of the first seventeen chapters. The sclence of 
occultism takes up nearly twenty chapters Yoga has a brief 
treament, Chapters 37, 41 and 53 deal with kriya. [t is found 
thus that philosophy and occultism (sarya) have received 
predominant attention In this text. 


One noteworthy feature of this work is that the female 
principle, sakti, is demonstrated to be responsible for all that 
takes place as creation, maintenance and destructlon, keeping 
Visnu in the background. Yet itis sought to be proved that 
only at the will of Visnu, Sri becomes active He is perfectly 
tranquil, changelzss and eternal, and thus He is in the back- 
grouad. As a philosophical principle, Sri occupies a status 
equal to that of Visnu. She is thus an Integral part of Visgu 


Creation ts detailed in three ways. The first method is 
split into tbree classes, namely, pure, mixed and impure The 
pure type is a transcendental one which includes the oua 
emanations — The second type ts mixed: it refers to the creation 
made by Brahma; and the impure kind follows the Saük^ya 
theory of evolution 329 The second method is based on the 
principle of stages called kogas 930 The third method 1s based 
op the emanation of sound [rom Brahman and is divided into ux 
stages called adkvan 831 This method has a very important role 
to play in this Agama It seeks to relate th» power of mantras 
with the worship of the deity 


The contribution made by this samhkitd to cosmology is 
Indeed high, for In no other P@ficardtra text creation receives 
such systematic treatn:nt The principles underlying the 
concepts of six kosas and six adhovans are essential to explain two 


829 Ibid, III, iV 
830 Ibid. VI 
831, Ibid. XXII, 
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facts. Matter and selves are eternal, Where do they rest prior 
to creation? They have to be in some place undisturbed during 
the perlod of deluge. The Agama tradliion admits the principle 
of kosa to explain the emergence of matter and self, kosa Itself 
marking the stage whieh represents the projection of sakti The 
concept of creation of sound becomes meaningful through Ita 
rise from Brahman, Being an emanation from a subtle stage, the 
gross Sound can easily Indicate its source, God Is often depicted 
as having manira as His body. The worship of God through the 
utterance of mantras, which are made up of sounds in specific 
collocations, becomes therefore understandable When sounds 
are uttered, they find a reflex ard reciprocity ln God 


The Pāñcarātra system deserves credit for the way in which 
it makes -all the three methods of creation sappleme i! ons 
another The bearing of each on the others explains how the 
ryüha deities and idols which belong to pure creation, could be 
worshipped by the selves who emerge from the kosa and use the 
mantras which represent sonic creation. Some of the sarmzhitas 
have references to the kosa and adhvan creations in the develop- 
ment of the docinaes, of course mention being made of the 
various stages only as and when the occasion demands them.832 


The Supreme Being isa unity in duality — He is ever with 
Sakti He ıs called by several names such as Paramátman, 
Vasudeva Nacdyana and others Helis not differentiated from 
daktl and so is sald to be non-dua! (advatia) 933 He is calied 
Stinivasa, while appearing in the mediation of the self without 
any disturbance 834 

Vide: K 

aqagagqqgar A: afeafe: q i 


qafir sitfrararet gqearatitafarar | 
LT. XVL 31. 


832, ParS. x, SS. xix, xxiv; IS. ui, 16, Paus, xxx ; Pas. 1v, 7. 
833 LT n. 5-11, 
834 Cf PauS xxxi 39. 
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He is also called Lakgmi-nariyana.835 This shows that He is ever 
associated with Laksmi. The vyīha and vibhava forms are all 
described, The number of divine descents ls given here as 
thirtyeight.888 And this becomes thirtynine when Visakhayupa 
is included among them It is also thirtynine in the 
Ahirbudhnyasamhité,in which Visakhayupa is not mentioned, but 
Padmanabha must be Included 837 The form of God as idol is 
simply referred to as having a non-material body, that Is, 
having a body made up of six gunas. 


Vide : 


waite Afest ar ar anagara, n 
HAAG SA GANTANGAN erzpmafaser i 
LT. Y. 59b-60a 
It is curlous to note that both the Ahirbudhnyasamhita and 
Lakshmitantra do not mention the form as the Inner ruler 
(antaryámin) and there 15 no reference even to arcã in the former, 
However, these two can be taken to have been referred to in 


two passages from the former 838 It Is not, however, clear why 
no definite mention Is made of them, 


The self is only Sakti, tnat'is, the jzzekega of Sakti. It ls 
pure and independent. It is consciousness contracted and 
appearing like a mountain reflected in a mirror, It {s afflicted 
by the five kinds of misery, tamas, moha, mahamoha andhatamisra 
and avidya.839 It has five duties to perform,840 fis contact 
with external objects gives rise to the cognitions about them. 


835 Ibid. 1.1, n, 18, 

836. Ibid, xi. 19-25; xliv. $2 

837. ABS. v. 50-56; Schrader, pp. 44-47, 
838, AbS, 1.1; xi. 63b. 

839, LT, xi. 8,9. 

840, Ibid, xui, 27-28. 
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This (s called srgi. Its attachment to those objects le ethitf. 
Attachment to a particular object is discarded by the self when 
it takes ta another, and this [1 called samhdra. Tirobhdva is the 
formation of impressions created by that object and anugraha [s 
the removal of that impression. These are the five fuactions of 
the self which 1s part of Saktl and correspond to the five 
functions of Sakti with the same names Through the grace 
(saktspata) 841 of Sakti, the self discards its limitations and 
becomes omnísclent nnd omnipotent The waking, dream and 
deep sleep states really belong to matter. The transcendental 
state does not really belong to the self, because 1t consists of 
pure non-material sativa 842 


The self ls required to get freedom from bondage, to pursue 
the path of karma which would please Siki which grants 
enlightenment. Kaowledge of Reallty is then acquired by 
following the path of ;ndna. By pursuing the path of yoga as 
the next step, the self gets freed from al! limitations and it 
becomes one with LaEsmt-náráyaga 843 Vydsa Is recommended 
as an alternative and easler means of getting mokga.844 


Like the  4hirbudhnyasas;h:ua, this text also Is free from 
reference to Idols and idol-worship In temples. The theories of 
creatlon get a detalled treatment. Saktl's greatness Ja stressed 
in every part of the work. The descents of Laksmi and Her 
emanations are covered In three full chapters, 4, 8 and 9. 


Linguistic occuti{sm Is treated in several chapters, Sound 
fe traced to its source, Brahman, through the stages of ndda, 
binds and others, Vzsudeva, Satkargaga, Pradyumna and 


841, /brd. XIII 8, 10, 11a, 
842, Ibid, XIII. 31-39. 
848. Ibid, XIV, 58, XV. 


844, Ibid, XVN, 
ASV—31 
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Aniruddha are the delties for these stages.845 The sound units 
called mafrka are cyassified and sbown to be presided over by 
the pyüha deities 848 Tbe structure of the manira 847 ig analysed 
and explained as constituted of bzja, pinda. samjnd and pada, 
Sonic creation through the six stages called adhvan and the 
classification of mantras into bigh, middle and low are dealt 
with In chapter 22 Ina way, this chapter describes the mantra 
form of Laksmi. Tézrakd,  Tarika, Anutanka, Fagadyont, 
Pradyumna, — Sarasvata and Mahalaksmi are ihe seven vija 
mantras 848 which are off red an exposition in chapters 24, 25 
and 26. Sakti with its Agnisoms, Sürya and Sudargans aspec.s 
js set forth im describing Ariyásakti to chapters 29 and 
30 This text, which Is devoted to «he glorification of Laks v1, 
attaches great importance to Tarika which therefore gets 
elaborate treatment under gross, subtle, the highest and other 
stasndpoints,849 T@rika should be acqaired through Initlation 
and this [s treated along witb the way of worshipping it in 
chapters 42, 43 and 44. Fhe way of successfully worshipping 
the mantras of Laksmi, and the manifestations, Kirti and Jaya, 
are treated in chapters 46, 47and 48 Each hymn io the Srisakja 
gets elaborate exposition ín chapter 50. It is perhaps this 
exposition which [s meniioned in the Ahirbudhnya sarichsta850 
What scems to be intended ibere is that the exposition of the 
Srpiikta is to be given, as of the Purugasükta There is no 
samhulê or any text which is available where the S'risukta geig 
an exposition, In the absence of information to the contrary, 
{iis the exposition In the Lakskmitantra that should have been 


845 Ibid XVHI 

848 Ibid, XX. 

841, Ibid. XXI 

B48 Ibid. KAIN 36-38, 
849. Ibid, XXXII, XXXIII, 
850, ALS, LIX, 40a. 
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meant, Io that case, priority of this text to the Ahirbudknya- 
sarhítd will have to bó admitted, 


Some Iudicatlons are there to suzgest Kashmir as the home 
of tht: Tantra also, One is the recommendation that birch bark 
be used for inscribing the mantra of Laksmi 851 Nydsa,852 the 
doctrine of self-surrender, is treated as in the AAsrbudhnya- 
Samhita. These two are the only two ancient texts which deal 
with this doctrine. Grant of divine grace is referred to at 
Saktipata In both 853 This expression occurs also in the Sawa 
Agamas 854 of Kashmir. It must be admitted that Vatsnanssm 
flourlsh:d [n Kashmir along with Saioism, The Agamas of both 
these could have had a common source and also influenced each 
Other, [n these circumstances, botb these texts could bave bad 
their origin In Kashmir. 


The Pauskara-samhita, too, which refers to some 
geographical surroundings through mentioning rivers, can have 
risen fn Kashmir. Likewise, the Fayakhya which refers to 
many cruel practices could hav- also taken its rise fo Kashmir. 
So, ıt might not be wrong to assume that all these early 
samhitds of the Pafearatra could have had Kishmlr ae their 
home. 


The Laksmi tantra mentions the Sditvata-samhita twice 853 
If the reference In the. AAtrbudhnya-samhitd of the 8th century to 
the expositlon af the S‘risi#kta can be taken to mean this text, 
then this must be placed before that date, 


BSl. ibid. XLVI. 38. Cf. AhS. XXVI. 75, 

852, ibid. XVII, cf. ABS, XXXVII. 

853. Ibid XIII 8, AbS. XIV. 33, 38 

854, Rasdrneva 3,cited,in tha Bhaskert, Vol, II, Introduction p. CXCII. 
855, LT 1t, 59, XJ. 28, 
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The [vara-samhità contains about 8400 stanzas in 25 chapters, 
It is said to be based on the Sativate-saszhtta Both of these are 
stated to be followed at Yadavadri, known also as Melkote In 
athe Karna.aka Pradesh, Narada ds the narrator of the Sattvata 
system in 4his work — Sándilya, Aupapayana, Maurjyày ana, 
Kauégika and Buaradvaja performed penance on the Tot&ori Hiil, 
-They «were taught tbe system by the Lord Himself who said to 
hêm : 


qu extus ga z STIE wat fear: | 


aerraata d nen qaza ME CE 
IS XXI 534 


A reference 856 [s made to (he origin of this system in the Kria 
Tuga and its frequent disappearance and recreation. The seven 
sages called Cirasikhapdins, Sanatsujata, Sanaka, Sanandana, 
Sanatkumara, Kapila, Sanátana, Brahma, Rudra and Indra 
are stated to bave promuigated this svstem Prahlada, Sugriva, 
Hanuman, Vibhisina, Sanaka and others adopted the routine 
of portakala 857 The Paugkaro and the Pdramesvara-samhitas are 
mentioned 858 


The Pancarêtra system is sald 10 offer an exposition of the 
ever manifest (nityodua) stage of God, vyiiha and mstallations 
which may refer to those of the idols in temples The Pafcaratra 
Agamas are not of human origin and must be treated as the 
Upantsads of Brahman 869 While enjoining the worship of tbe 
byüha deities, Parus , Satya, Acyuta and Ananta are mentioned 
as forming the oyzha 860 This fs in a way after the manner of 


856 1S. XXI 838-549 

957, Ibid, 1 28-31, VII 171. 
858, Ibid. 1 64-b. 

659, Is. XXI 661-566, 

860, Vide. 
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the Jayakhya, but the order is that of the Paikhdnasa, Ananta is 
another name for Purusa in the Jayakhya, while {t denotes a 
different entity here Or, the passape may be taken to mean 
dhat the gyu&a of Vasudeva and others may bs worshipped or the 
four deitles mentioned above may be installed, one in each 
directiof, and worshipped. In the latter case, the Vaikhanasa 
metbod is followed here, except for putting Ananta in the place 
of Aniruddbs,86l 


Cosmological and philosophical treatment of the doctrines 
do cot find a place here, but the tdntrika mantras "ere. enjolned 
for use The Astaksara, Sodaksara and Doādagākşara ate 
mentioned as the important mantras 862 


This sarahita discusses many matters like idol worship In 
temples, the installation of the idols and conducting festivals. 
Srirangam, Yadavadri and Kafici are stated to be important 
plazes863 where the Pdfcaratra mode of worship Is adopted. 
There Is a separate chapter describing the glory of Yadavadri, 
Sanatkumara ts said to have brought Nārāyaņa to this bill which 
therefore came to be called as Narayanadri and worshipped Him 
according to the SZitvata mode. Rama ts said to have worshipped 
Him at Ayodhya and hence He is known as Ramaprlya, [t Is 
sald that Balarama and Krsna brought Ramapriya to Yadavadri 
and celebrated the festivals after Installing Him there 864 


Yamuna (916-1041) cites passages from this work, bat they 
are not available in the present text, Anyway, this text must 
have beer composed long before 900 A D, when it mast bave 
been admitted as a standard work on the system. 


851, SA xxxvi 12,13 

862, IS vn. 17,114, xxni 52,53 
163 Ibid 1 67. 

864, Ibid, xx. 
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The Parama-sarhhíta has a little more than 1000-stanzas If 
31 chapters. What the Lord (named here as “ Parama”) 
expounded im answer to the questions raised by Brabma ta 
narrated by Markandeya to Devala. The Installation of idola 
aud the method of worshipping them receive treatment, but there 
Is no reference to the construction of temples and aspecis of 
worship there On the other hand, cosmofogy, yogic practices 
and such other matrers are treated briefly. 


Three methods885 are described for worshipping God. 
Worship through mantras is stated to be karmayajria, japa of (he 
mantras and slotras constitute zdkya-yajria and mental worship of 


God is manoyajna Nothing 18 said to be more beneficial than 
offering worship at the feet of Hari. 


Vide : 


ERAT fhaa wet fusa oa 
HI. 31b. 


Among the mantras, those of Varaha, Narasimha, Sri and 
Sudarsana are declared to be the best 866 Chapters 23, 24 and 
25 break off with lacunas The date of this work could be 
placed before 900 A D , as it is cited. by Yamuna of the 10th 
century in bis Agamapramanya, Perhaps, a still earlier date is 
suge:sted from the absence of reference to temples 


The Sanetkumdrasamhttad contains 3549 slokas in 37 chapters 
Tae work, is dividsd into five sections tach called ‘rdira’” 
The dist four are ca led Brakmaratra, S'wwarátra, [ndraratra and 
Rsirdtra, The last section, Brhaspatmdtra, is not extant, and 
the first three chapters in the Brahmargtra are also missing. 
From the colophons, the name of the text Is ajso known 8s 


865. ParS. iii. 25a-27a. 
969, Ibid, xvi, 2. 
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Mahasamhita 887 and Vaisnavasiddhadnta 868 At the end of the 
last section,889 the text Is referred to as ‘dagesdhasrika’, which 
means that It consisted of 10,000 sta:zas. It ls difficult to 
belleve In this, for even If the lost Brhaspatirátra was longer 
than any other sectlon, (be total number would not come up to 
so much. Or, it must be supposed that several stanzas were 
lost even in some of the chapters available in print, 


There is another text with this name whose chapter called 
Akgiroganirmülanam,810 which forms also the 94th chapter of the 
SGnittantra of the text, Partcaraira-mahopanigad, le alone 
available That the Parcaratra system dealt with matters like 
the trealment of diseases is evident from a reference In the 
present Sanatkumara-samhita 811 and in the Kasypapa-samhita 872 
It 1s held by some scholars that there is another work with the 
name, Mahüsanatkumüra-saszhita 813 But there is no need to 
admit this, for some of the passages cited by these scholars as 
taken from this latter text are traceable to the printed 
Sanatkumàra samhita Other passages could have formed part of 
the lost Brhkaspatsratra The S'antitantra, too, could bave been 
Included in this, but the name, ‘tantra’, goes agalnst this 
assumption unless it be the name of a topic In one of the 
chapters of this rdtra 


The Agamaprümánya914 and the works of Vedantadefika 
cite some passages as taken from the Sanalkumara-sarilutd on 


887 SKS pp, 96, 220 

868 Ibid p 418 

869 Ibid p, 418 

870 D. 13012. 

871. SKS Biva, ih. 38, 211, 
812. Madras 1033. edition. 


873, Schrader, p.24; also refer to Brahmavidyz, VoL 34, parts 3-4, 
p. 232 fn. 9 and Paricaratra Nul Vilakkam, p. 88. 


874, Agamepramupye, pp. 74, 76. 
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matters pertalning to dally practices, prapatsi and others. 
While a few of these conld be traced to the printed text, the 
remalotng are lost and should have formed part of some of the 
sectlons available. It is not possible to suggest that all these 
could have formed part of the lost Brhaspatirdtra, 


The Sanatkumdra-somhita is in the form of discourses given 
by Sanatkumara on what he learns from Brahms, Siva, Indra, 
sages and Brbaspatl respectiveiy In the sections called after the 
names of these persons. The names of the sages are not given. 
In the versions of the Pdaficargtra tradition contained in the 
Ndrdyoniya section of the Mahābhārata and recorded also in the 
I$vara-sas;hild, these peraons were said to be the promulgators 
of the doctrines. 


Sadaviggn is the Supreme Delty who is partless and is also 
called NárByapa. He is formless. 


Vide : 
aa: Wat Ta agreg enn : 
a uq fango mur a a arnam: DITS d 
Rsirdtra, YI]. 93. 


He ls called Vispu when ritualistic worship is not offered, and 
when ft is offered, He is called Mahavignu. Bath are to be 
worsbipped.878 This kind of classification of the deity In the 
Pificardira tradition Ís known also In the Vaikhdnasa system,817 


This aspect of the Delty is made clear tbrough the treatment 
of vyuha. The Supreme Delty io the unmanifested stage is 


873. SKS. is referred to in SR, 
142, 376, Pp. 57, 80and in RTS, IJ, pp. 63, 03, 


918, SKS, Brahma, VI. 141, 
8711, VÉ, p. 499. 
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called Sadavispu who Is also known as Vasudeva from whom 
arises a Vasudeva with a definite form and called Mahavisqu 
who becomes the creator and protector of all. He created from 
His mind a goddess, Santl, from whom was produced the 
destroyer, Sankarsana also called Satkara. Pradyumna, also 
called Branma, arose from the left aide of Sankargapa. From 
Pradyumna arose Sarasvati, out of whom emerged Aniruddha 
also called Purusottama, Rati issued out of Aniruddha, who 
created the waters where He reposed. From his navel, there 
arose a lotus. From the egg which appeared from that lotus, 
there came out Hiranyagarbha identical with the four-faced 
Brahma A goddess, Sandby&’, arose from Brahms. Rudra, 
also called Satya, came out of Sandhya Maricl, Daksa and 
other progenitors were also born of her Acyuta, Identical 
with Pradyumna, emerged from Satya Aniruddha sprang 
out of Acyuta Thus there are two sets of oyūhas, one subtle 
and the other gross Those deities belonging to the gross kind 
attend to the work of creation 878 This treatment differe from 
tha’ given in the Laksmitantra.879 


The account of the divine descen's is also peculiar and 
does not have much in common with that in the Puranas. The 
gods, who were harassed by Hiranyakasipu, approached 
Aniruddha lying in the ocean on the serpentecouch. Vigna 16 
not stated to have made His appearance froma pillar, though 
His slaying that demon is mentioned.880 The gods desired to 
avold cid age and so approached Sarhkargaga who took the form 
of the tortoise and gave them nectar 881 At the command of 
Visgu, Visvaksena became Garuda, the vehicle of the Lord.852 


818. SKS, ladra, Vi, 
379. LT, IV, 


880, SKS, Indra, IIl, 14; VP. 1, 20 does not mention the slaying of the 
demon, 
881. Ibid, ludra, IIl, 36, 
882, ibid, Ibid, IV. 39-69, 
ASV-—35 
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Hayagriva,883 the mind-born son of Pradyumna, restored the 
Vedas to the gods who had lost them, When they had lost all 
knowledge, they were taught the Samkhya doctrines by Kaplla 
who was created by Samkarsana 884 Samkarsana came down ag 
the son of Jamadagni 885 Krsna taught the — Paeardtra 
system 888 This version of divine descents shows how the oyitha 
delties contributed to the maintenance of dharma 


As in the Ahirbudhnya-samhita and Laksmi-tantra, here too, 
there is no mention of the form of God as aniarydmen But the 
güdgunya aspect ıs not dealt with here and thereby It differs from 
the other two ancient samhitās mentioned. 


Curiously enough, this texe refers to four kinds of linga, 
Brahma, Samkara, Vatsnava and Tridalva, Installation of these 
is men'foned, [tis not clear whether the liga of the Va'sniva 
kind was prescribed at a time before idol worship came to be 
adopted 887 


The mantras are classified as Saumya, Agneya and Saumyágneya 
and also as Vatdska, Tànirika and Vaidtka-tanirzka,888 The 
Taatrika-mantras have an important role In the Pazicaratra system 
Among the mantras, the Ast@ksara, Doadasülsara and Visnugayatri 
are Important 889 A liberal outlook 1s evinced In prescribing 
the mantras for other deities such as D.vi, Sagmukha, Agni, 
Yama, Rudra and others 890 


883 Ibid Ibid IV 59b-81. 

884 Ibid Ibid IV 63-66a, cf, Bh. TII. 24, 

885 Ibid Ibid IV 67 

886 The followers of the Pazcaratra are known by different names 


hke Sattvata, Bhigavata, Vaisnava and Pá ücaratrika, All these are said to 
have undergone mitiation. Ibid II; II, 80-82, 


887, SKS Brahma, VI, 50-528. 

888. Ibid Siva, 11 1, Raf, V, 97-408, 
889 Ibid Siva, W, 2, 

890, Ibid. Ibid, I, 
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Karma, jhana anc yoga are enjoined as the paths to be taken 
up one aber another in this order for obtaining salvation, 
Worship of the idol is recommended white pursuing the first two 
ways. While practising yoga, the aspirant will have spiritual 
experl.nces In dreams, in his own body, in the Inner effulgent 
self, in his mind and sense-organs 891 He realises close union 
(sayu]ya) with Visnu 892 while practising yoga. 


To adopt any of these paths, 1t is necessary to worship God, 
By worshipping Mahavisnu, through yoga, one becomes fit to 
adopt karmayoga, Sadavisnu b: comes pleassd with this karma and 
makes the aspirant fit to adost Jfanayoga Thereupon yogic 
practice bngs about the final release of the aspirant. The 
proper place, time and kind of penance one [s required to 
undertuke are also described 888 


Those who worship Visnu with the three mantras get, after 
death, a form like that of Visnu and are also called Vispu, 
Such persons ar: given various regiors to occupy where they get 
different names which are enumerated in Indrarátra, chapter 6. 
Some of these are tdeatical with those found in the Visnu- 
sahasranüma The regions which they occupy are described in 
the next chapier Curiously enough, there is no reference here 
to Vaikuntha, Purusa, Satya, Acyuta and Aniruddha are 
mentioned as worshipping Sad4vignu 894 


Letters which make up the maniras 835 are enumerated 
together with tneit presiding deitles, The basic letters and their 
evolutes are treated In sacha way es to throw light on the 
linguistic aspect 896 of the mantras, Perhaps, a study of them 


881. Jbid Rsi, MW, 98.117, 

892, Ibid. Ibid, til, 97, 

$93, Ibid, YI 98-117, 54-85, 56a, 
894, Ibid. Indra, VIL 112-113, 
895, Ibid. $iva, II. 

896, lbid. ibid, Indra, Tl. 
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In the light of modern linguistics might unravel some mysteries 
about the nature of sound and letters. 


The JSanatkumüra-samhitd uses Tamil expressions like 
Glavatiam 887 and karandska 898 (which mean fan and ladle 
respeciively) indicating that these were added while the text 
was revised for use in Tamil Nadu, Offering of flesh to the 
delties [s referred to suggesting that at least the portions where 
auch references are found were composed either before the full 
development of Jainism and Buddhism or at a place where thelr 
lnfiuence was not felt 899 Archalc expressions are also used 
quite frequently 900 Merton. is often made of opinions on 
certain matters which could not be traced to any known source, 


but which point to the work presupposing some ancient 
Pancardira texts 901 


This samhtte refers to Padmodhbhaua,902 a work available 
only In fragments: Padmodbhava Purana 803 Mahendra-samhitd ,904 
Na@radarcanika 905 Garudarcanika,906 other arcantkds 907 and 


897 Ibid p 41! 

808 Ibid p, 64, 

889 Ibid. pp 106, 121, 123, 

900 Forexample, samarabhet, Ibid p 67, vinyaset, [bid p 103; 
and gayatriya, Ibid 

901. Ibid pp 70,71, 74, 15, 187, 245,247 There is an interesting 
representation of the four vyühas ın four different ways : 


l Nara, Narayana, Hariand Kisna(cf Mbh, Santi CCCXLII, 18). 
2, Indra, Yama, Varuna and Soma 


3 Vasudeva, Sankarsaga, Pradyumna and Aniruddha’ and 

4 Puruga, Satya, Acyuta and Amruddha. Ibid., Brahma, VIII, 40-42, 
902 Ibid, pp. 141, 148, 184, 308. 

903 Ibid pp 181, 187, 

804, Ibid pp 139, 862. 

905 This isa part of Padmodbhavea, 

908, Ibid 

907, SKS, p. 181, 
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Satasühasrika.908 Since this text la treated as one of the five 
best works (ratna) and is stated to be the foremost among the 
Sad hsias,909 it is possible to have an {dea of its Importance 
among the Pafcarütra works That it is stated to be the 
foremost (dya) in the Kapisiala does not point out to Ite 
priority over others in point of time, but only to its importance, 
The unique concept of the Supreme Reality, the development 
of the oyiha theory, the role assigned to the mantras, the 
practica] side of antra which includ s the use of mudra, mandala 
and nydsa and the treatment of the routine life of the followers 
of the Paficaratra traditlon In. the Brahmarátra give an individual 
stamp to this text, a feature not to be noticed In any other 
samhita, Tne lost portions in the Brakmargiva910 and the wnole 
of the Brhaspati-rátra must have contalned Important details on 
the doctrines and practices of the Pdficardtra system, These 
topics and the fact that temples and festivals are not mentioned 
should have been responsible for calling this work dya, not 
ancient, but to he reckoned as firat in the enumeration of 
samhatas, 


[t ls worch noting In this context that tbis regy is twelfth In 
the order enumerated in the Padma-samhsta 911 Mention of tne 
Padmodbhava and Mahendra, which are cited in the  Sanatkumüra- 
samhilà, need not be given serious consideratlon in regard to 
priorlty, Anyway, the reference made to this text In the 
Kapinjala-samhita stands unaffected, 


The Paramesvara-samhitad has about 9000 stanzas distributed 
among 26 chapters, It seems to have had two eections, 
jfüánakánda and kriyakapda, The first section is lost, except for 


908. Ibid, p. 308 

908. Pas, IV, 39, 803, KapinJalaS, I, 14a, 

910. SKS Indra, IV. 13, The Diksadhyaya is lost, 
All Pas 1, 1, 100b, 
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one cbapter. Every aspect of tha Szitssta eysiem Ís sald to beve 
been treated here, This chapter which is now available 
contains an account of the development of the Pafcaraira 
System 912. through several stages, much in the same way as in 
the .Nárayaniya section of the Mahabharata. The promulgators 
of the doctrines are named as in the svara samhitā — Sandilya 18 
stated to have taught the doctrines to Sumantu, Jaimini, Bhrgu, 
Aupagayana and Maufijyayana 913 Nara and Narayana are 
stated to practise the Saftpatadharma in Badarikasrama for the 
well being of the world 914 This text is sald to have had 
100,000 stanzas and to have been condensed subsequentiy to 
16,000 stanzas both for the pana and kriya kandas915 


This samhita ts followed ln the temple at Srirangam the 
glory of which is recounted Vibhisana arranred for the 
worsh.p of the Lord here according to the Padfcardtra tradition. 
The construction of this temple is found to be in strict 
accordance with the rules given here, 


Why this text should be described as ancient In the 
Pauskara-sarùhsiā 918 on which it is held to be based, is puzzling. 
Perhaps such refercnces were in:erpolated ata later date. Many 
of the ancient and important samhetas917 like the Pauskara, 
Sdtivata, Jayakhya, and others ate mentioned, Besides, there 
are passages?18 here identical] with those in the Pauskara, 
Ràmànuja (1017-1137 A D ) is the earllest to cite passages from 
this text which must give it a date prior to 1000 A.D. 


912 Pars, 1 35b-42, 

913, Ibid I. 72b, T3a 

914 Ibid I, Tàb-T4a, 

918. lbid I 91b-93a 

916, Ibid PauS XXXIX, 18, 
917. ibid 1 19 

918. Introduction to Paus, p, 22. 
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The Visvaksena-sahité contains a Mttle less than 4000 stanzas 
fo 39 chapters, Visvaksena expounds the Pdfrardtra system to 
Narada Chapter VIII has a fresh beginaing with Narada’s 
quesilons put to Visvaksena, indicating that this may be the 
first chapter for a section The first seven chapters may 
therefore be taken to forma different section This, however, 
is not marked anywhere in the text Besides, the chapters are 
in the form of a discourse addressed by Vicvaksena to Indra. 
Some of them break off. Chapter 27 Is In both prose and verse, 
The entire work deals only with the kriya and caryd aspects, 


There must have been elther another text with the title 
* Visvaksena-sarnhita® of another section which dealt wlth the 
jitdna and yoga portions, This ig evident from the citations 
made from thi: work by Pillai Lokacárya, Vedgntadedika and 
Manavala-mahanuni in their works The last-mentioned 
teacher made full use of thls samitā in his commentary on the 
Tattoatraya of Pillat Lokacarya This section Is not now 
available From the citations it appears that this text 
contained Goi's discourse to Visvaks*na 


An account of what this lost portion contained may be 
briefly given thus Both the Highest Place and the oreated world 
are subject to the control of Visnu and S.1 919 


Vide : 
aeat mm ow aur fe agawat i 
wie fafa asarana nag d 
Those who are well-versed in Veddnta declare that God's forma 
are five—-Para, Vynha, Vibhasa, Niyata (Antarydmin) and Are. 


The lastementioned is anthropomorphic and is full of 
compassign,220 The Vyiha deities together constitute a group 


"10, RPS, I. p. 225. 
820, Pfr, Bh, p. 182, 
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and Vasudeva is said to be supreme. The devotees are to 
worship Him according to their varying abilities. These four 
forms emanate from the ever-manifest form. Another group of 
five on this basis is made up of Para Vasudeva who Ís ever 
manifest (nítyodita) acd the four Vyüha deitles periodically 
manifest (sántod:ta), Another grouping is according to the four 
stages of waking, dream, deep sleep and the transcendental 
consciousness presided over by  Aniruddna, Pradyumna, 
Saükarsapa and Vasudeva respectively 921 Sankarsana teaches 
the Vedas and the Pa@fcardtra Pradyumna introduces ali 
religious rites which are to be performed. Aniruddha reveals 
the nature of the self 922 The Lord has four arms in this lasta 
mentioned group, two In the second, and Para Vasudeva is 
dark in complexion with four arms 923 The number of otbhava- 
avatüras ls said 'o be 30 as agatnst the 39 mentioned in the 
Ahirbudhnya-samiut? Upendra, Dadhibhakta, and Hayagriva 
are also mentioned as divine descents 924 


There descents are of two kinds, principal and secondary, 
In the former, God comes down In person. In the latter He 
enters Into a body, through His own nature or His power, 
whether It ls to take the body of an animal, or a plant like the 
short mango tree in the Dandakaragya forest, or a secondary 
form like that of Brahma or Siva, All these are taken ap by 
Him at His sweet will and pleasure 925 


The antarydmin form is stated to be like a relation, ever 
present, whether the self is ia heaven or hell 926 


921. Ibid. p. 193, 

922. Ibid. pp. 186-188, 

923, Ibid. p. 193 

924. Ibid. p.193, Vide:—AhS, V. 50-6Ta, 
928, Ibid, pp. 189, 190, 

928. Ibid, p. 202, 
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Vide * 
aaria dub ueqaferTX | 
e e 
atacas gegaran fu ka: I 
The ared form ls like a relation to all. It is within the easy 
reach of the devotees 927 It ls said that the six. qualities 
(sddgunya) are present in an unexcelled way {athe mantra and 
idol, thereby meaning that the worship of the idol Is as good 86 


visuallzlog God through the mantras. God is present alike In 
both 928 


Vide : 
aalam erxxped dri meme | 


He ls the object denoted In the mantra and remalns tn the idol 
out of compassion for the people,929 


Vide: 
mex arsarnat Rei fex a soar fegen oid 


God Himself states that In the five forms He Is accessible more 
easily fa every succeeding form, thereby meaning that He ls 
most easily accessible In the arcd form 930 


Vide: 
Tå qurTRTCISQHICHaÓ TATA: | 
gaemafr genta, sraide: | 
Aasa ANAA gere d 


927, Ibid. p. 198. 
928. RTS. I. p. 424, 
929. Tattvatrsyaculaka, p. 218. 


930, TTr. Bh, p. 202. 
OV LA 
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One must take Interest and care to worship God In the arca 
form as if He was powerless, dependent and fit to be 
protected,931 


Vide : 
fuere send eur TITT: | 
ausara a teary warty | 


Certain deities are forbidden to be worshipped Arjuna, 
Vyasz, Parafuráma, Kubera and some others are included in 
this list 932 


Those who get released and reach the Highest Place are 
atomic in size and radiate spiritual atoms of the size of the 
triad 933 


The Vignu-samhita has about 3000 stanzas in 30 chapters. 
A sage called Sumati instructs Aupagayana on Pancaratra 
doctrines. It contalns a brief and lucid account of the doctrines 
on the carya and kriya aspects of the Agama, Ic gives an 
interesting classification of the devotees of Vasudeva 934 


The Padma.samhitā contalns more than 9000 stanzas In 
82 chapters. It has four sectlons, 75ana, Yoga, Kriya and Carya, 
with 12,5,32 and 33 chaplers respectively 


Tbe Hana section begins with an account of the 
circumstance which brought the samhita into being At the 
bidding of Brahma, sage Samverta went to Patala and learnt the 
system from Kapila who gave his version of this Agama in one 


931, Ibid. p. 202 
632. Ibid. p. 202, 


833 Schrader, p.67n, cites a passage from ViS, which text is not 
available, 


934, VB. II. 26-83, Cf. SA, Appendix, III. 
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sod a half crore stanzas. Hereturned to earih and taught the 
doctrines to Kanva and others who are the Interlocator: In this 
sas hitd. 


The Lord is sald to have promulgated the system. He ls 
referred ta as Ádideva,935 Among the two derivations offered 
to the name ‘ Pdfeardtra’®, the word ‘rdtra’ ls taken In the 
sense of lustre and ít Is held that the other five systems936 
became lustreless by the side of this system. The second intere 
pretation takes the word as dead or ineffective in the sense. that 
the other systems became worthless by the side of this system,937 
The Pàncardira system is sald to be of four siddhántas 938 The 
number of texts 19 sald to be 108,939 The evolution of oyihas, 
divine descen's,940 the nature of Brakman,941 the process of 
creation and the means of getting moksa are dealt with in this 
secilon,  Sdlokya is said to 5e the kind of moksa in which the self 
becomes one with Brahman, lke the water in the river, mingling 
with the water in the 9¢a,942 The tattvas are enumerated to be 
filtyoue 1a number.943 The created world is described in all [ts 
vacicties 944 The purpose of the Lord's holding the conch, 
discus, lotus and club is stated thus: 


Rer ae atlas rupi qu ga: | 
Had Taxed a wai ere dur od 


933. Bas 1 1 18 


938 The other systems are $aíva Yoga. Samkhya, fauddhe and 
Jamna. Vide. Ibid, 1 ], 47-55, 


931, Ibid I 1,74. 

938. Ibid, 1. 1, 80-9Ta, 

939 Ibid. I. 1, 08-116, 

940 Ibid, Y. 2. 8b-49. 

941 Ibid, 1. 3: 8, 29-40, 

042. [bid 1, 8, 30-53, Note that sayujya also is mentioned in l 8, 34. 
843. Ibid. I. 8, 39-48, 

944, Ibid, J, 9, 12, 
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The second section Is on yoga as a means to get moksa, 
Karmayoga and jranayoga are the two kinds of yoga. The former 
consists In fixing the mind on doing what Is enjoined In the Vedas, 
The latter lg of the nature of fixing the mind on attaloing the 
highest goal.845 Yoglc practices as laid down by Patafjall948 
are discussed In detall witb alight alterations to gult the purpose 


of the Agama. The object of meditation Is described to be 
Visnu,947 


The third section, Kriydpdda, treats the ways and means of 
constructing the temple and Installation of Idols there. The 
religious leader or preceptor 1s to take charge of the entire 
proceedings starting from the selection of shies which are sald 
to be of four kinds.948 Locallty for this ia of eight kinds 949 
Fortyoine kinds of temples are enumerated and described.650 
This is followed by the selection to be made for the making of 
the Milabera which should be of a specific colour.85! Four 
chapters are devoted to the Installation of the images.952 The 
section ends with the metbods of domestic worship 953 


In thesame sectlon, mention is made of the five forms of 
God (faficamurti) with the form of Vigpu at the head of the four 
pyüha forms.854 The Supreme Being ls referred to as Ádimüru55 


848 Ibid, II 1 4.8 
846 YS I 29 

047 Ibid. 11 6 Bb-16, 
048 Ibid IU 1 22a 
849 Ibid W 2 

950 Ibid. WI 8. 

951, Ibid, Hl ]1, 14, 
952. Ibid. I, £5 to 28, 
953 Ibid mn 32 

854 Ibid. II 2,298, 30, 
985. Ibid, TII. 16, 49b, 
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The five forms,956 Vasudeva, Purusa, Satya, Acyula and 
Ananta, are to be Installed, All these suggest that the 
Vaikhdnasa tradition must have been the basis for the develop- 
ment of the PdAcardira, 


Six idols are required to be instslled ïn the temple, A 
temple with all the six is sald to be of the best kind, with 
three of the middle kind and with only one of the lowest kind. 


Vide: 


eiue: THe: Keatsyar | 
mui Warp a gagi @ aaa wu 


eadarra @ TATANG E | 
miaa: wg fawrasqr: qargan rH 1 
faghashaar Far ataa atar wag | 


III, 19. 1 3a, 


The fourth section, Carydpdda, deals with the methods of 
worshipping God. Those who follow the Ekayana recension 
have the primary qualification for attending to the acis of 
worship. Others, who choose to adopt this method, have only 
B Secondary status 957 In{tlation (dzksd) hestows on those who 
are not otherwise qualified for any Vedic ritual, the required 
qualffication 958 The second and third chapters give an 
elaborate de«cription of the procedure to be followed for 
initiation The detalls contained In Chapters I-IV prove that 
the rites of the Pdzicarátra are notanthVedic Worship that is 
conducted every day fa called Nityoisara and this is to be done 
for the welfare of the country asa whole, Varieties of dance 


850, Ibid, UI. 18. 68-68, Gr, SA, XXIX. 70b-Tla, where Aniruddha 
takes the place of Ananta 


957 Ibid, IV 1, Sb-5, 
958, lbid, IV, 1. 6-0, 
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poses and musical Instruments that are to be used show thay 
worship of God^fs not simply a Vedic rituat but fs a feast to the 
eyes and ears, giving rise to immense delight to the partiel pants 
aod spectators 959 Chapter VI describes’ bow: God Is to be 
worshipped in the house Attento. s to God (upaedra) are said 
to be 128 in namber,960 Yatrdsana96l is an additional atage 
which the other texis d^ not mention Several mandalas (and 
Cakrabjamapdala |n particular) are treated in Chapter VII. The 
ceremonial bath (snapana)—ilts most difficult kind is Sahasra- 
kalasablugeka—finds a detailed treatment in Chapters VII and IX 
respectively, Chapters X and XI give a detailed account of the 
conduct of annual festivalé Chapter MEI contains a lucid 
account of the daity routine divided into five kinds Exptatory 
rites are described along with the mantras which are to be 
used.962 The diff:rences among the four siddhantas are discussed 
in Chapter XXI’ Mudra is described as a particular arrangement 
of fingers. The two palms should be smeared with sandal paste 
before mudra is formed. This samhitd enumerates fiftytwo of 
them and describes each one of them 983 Chapter 23 ls devoted 
to the role of mantras in worship. Tie mantra enables the 
person who utters tt to reflect upomall beings. It saves one 
who recites it from bondage, 


Vid:* 


Had adararat rU efarcarmmrg | 
FATA TIM EAA Tegen TA: N 
IV. 23. 96-978, 


959. Ibid, IV 5. 


960, For the saka of convenience, 16 of them are enumerated: 
JV. 6. 82-64; 


961 [Ibid IV 6 398. 
062 Ibid. IV 18, 19, 
903, ud, IV, 22. 
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Another direction that is given here Is that muntra ts to be well 
guarded as a secret. The suffix ‘ra' is used here in the 
masculine gender.994 The mantras are stated to yleld relatively 
higher results in different yugas 965 This chapter describes also 
how one could recite the particular mantras and succeed in 
getting full benefits from them. The Doadasaákgara, Astaksara 
and Vispugzyaetri are mantras of the vibhavas; those of the other 
forms of Visnu like Yajtíavaráha, Sri and others are elaborately 
treated In Chapters 24-33, Sudarsana mantra takes up the whole 
of Chapter 32. Not only the mantras of those deltles who form 
the retinue of Visnu get a significant place, but also of the seven 
Yaksinis (Sundari, Manohara, Kamegvari, Padmint, Yamini, 
Malthunapriyd and Ratlpriy3) 988 The mantras of pigācas are then 
described, Padma, Sanatkumara Parama, Pádmodbhava, Mahendra 
and Künoatantra ate said to be the best texts 967 


This sas hita, which is based on the ZJayakhya, is intended to 
be used in the temple at Kaifici Yet, lt has become more 
popular than other texts by reason of giving complete infor. 
mation on all aspects of the Agama This is therefore adopted 
es the standard text wherever the Paficardtra mode prevails 


The Purusottame-samht® has one thousand stanzas in 
34 chapters, The Kriya and Caryd aspects of the Agama are dealt 
with here The Ndradiya-samhitd bas a little above 3500 stanzas 
in 30 chepters. Bhrgu teaches the doctrines to Atri Wasudeva 
is stated to have sprung from Visnu He ds Paramaharnsa, 
Saükargapa is Vyeman, Peadyumoe is Néda, and Aniruddha is 
Harsa, Vasudeva is ajso siated to be Purusa, Saftkarsana is 
Satya, Pradyumna is Acyuta and Nirüyapa is Aniruddha,962 


$64 Ibid. IV. 83. 97b-98a 
885, Ibid. IV. 23, 94b-95, 
800 Ibid, IY. 33. 154-169. 
8087. See under fn, 757, 
065 I, 93-46, 
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It is not clear whether this depiction of Vyüuza represents aa 
attempt at reconciling the Pagcardira and Vaikkanasa concepts of 
Godhead. Another interesting feature is the spirit of tolerance 
noticed n Chapters VIL and XI, which coatain an exposition of 
the system of Saivism. Worship of Siva is said to bring certain 
benefits.969 Different kinds of offerings to God are recom- 
mended .970 


The Markapdeya-samhita, which has about 2500 stanzas ín 
32 chapters, discusses the caryd and kriya aspects. Markandeya 
discourses on these to King Prthu, In 8 chapters of 3500 slokas, 
the Visnutilaka-samhita discusses yoga, mantras and festivals. 
The information on these topics is highly useful for supplements 
ing the study of o:her works. Each chapter has a very large 
number of stanzas. Brahma discourses on these topics to the 
sages. The Visodmitra-samhitd, containing about 2700 stanzis 
in 27 chapters dealing with the carya and kriya aspects, is in the 
form of a discourse by Visvamitra delivered to Kasyapa who 
became dissatisfied with the systems of Mimamsd and Vedanta. 
Visvamitra had received this doctrine from Brahma. The 
following stanzas explain what the word “bhaga” means when 
It 1s appiled to Bhagavan, 


era Rrena AATETTA | 
aaa aie: we aalatt aur a 
arate dizi w Hur edis | 

ada waited Tata di IV 2-4. 


‘Cosmology and the Dveada@saksaramantra are dealt with in 
Chapters 4, 5 and 7 


The S'riprasna-saihità has about 5500 stanzas in 54 chapters, 
Narayana expounds the doctrines In answer to questions put by 


969. Ibid. 42-44, 45a, 
970. XII. 2-4, 
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sri, and henée the title, There are gertain passages here which 
are identical with those in the Sattoata and Jsvara samhitás, 
perhaps borrowed from them ft ıs mastly devoted to the coryd 
aod kraya aspects and gives useful infor jatten on the conduct of 
festivals in temples, — Separate chapters are devoted to the 
treatment of yoga, paficakdlaprakriy@, prapatti and rules of 
explation, 


Saükargyaga deseended as Narasimha through a portlon of 
His power and Pradyumna became Rama 971 Gad tells Lakemj 
that till the time He gave this account, neither the enlighteacd 
ones (ñannin) and yogis, nor others were aware of the areg 
form. 


Vide * 


gareg erat atfratsiy a | 


gat qr HING SITA en os 
IV. $5, 66 


This passage ls ovidenge to chow that the areg form of God lg 
pot very ancient In tts orgin Yogic nractlee je stated to be the 
means for chiaining mokgo, 


This samhita@ is followed ia the Sri Sarigapiglevam] temple 
at Kumbhakogam end has several expressions which are of 
Tamil origin 972 Many festivals which are held la tha temples 
of South India, Tamil Nadu in particular, are mentioned 9738 
Several dange poses, musical melodies and instruments are also 
referred to. There gre other samhitds, most of them deallag 
generally with sarya and Eriyd. They treat of she gonstrucilon 
of temples, the conduct of festivals and explatory rites, Yogie 


911 dpi AKUN 40s, 44, 468 


378  Karandihd, XV. 8, maddala, XV, 6f, uddhavant, XV, 26, 
glakryega, ELV, 8; saarydda, ELV T8. 


073, Plava, XXXIX, Adhyaysnotsava, XLVI 58, Bikyotsava, XXXIX 54. 
&gV.—37 
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practices and linguistic occultism do not get much attention ia 
some of these works. In ihe treatment of the subjects, between 
one text and another there is not much difference. 


Much importance cannot be attached to the enumeration of 
the names of samhitas In some of the texts. For example, in the 
Padma, Markandeya and Hayasirsa samhitds and the Visnutantra 
thelr own names head the lists, On the other hand, the 
Kapifijala, Páramesvara, Bharadvaja and Vidvamiira sasshitás and 
the Mahendra tantra mention the name of a samhitd other than 
their own at the head of these lists Firstly, there is no 
evidence to show that the order In which the texts are 
enumerated was the same lo which they were composed If the 
order was meant to declare the precedence of one over another, 
then all the lists should reveal uniformity io thelr enumeration, 
Secondly, there is no evidence also to show that this enumeration 
of the texts was nct Interpolated sabsequent to the composition 
of the works In which they get mentioned Thirdly, such lists as 
those jn the Padma, Markandeya and other sarihitàs commence 
with their own names as heading those lisis, perhaps to lay 
emphasis on themselves as more important than those whose 
names are enumerated there Lastly. reliance must be placed 
on other pieces of evidence such as references made in one text 
to others, liké the Aferbudhnya-samhita and Lakgmitantra referring 
to the Sapata and Jayaákhya. Significance must also be attached 
to the mention of some texts as great, Until more information 
is available regarding the contents of the sarhhttds now preserved 
only in manuscripts, it will not be practicable to have an 
estimate of their contribution Besides, the texts that have 
been mentioned here are the most important ones which the 
leading exponents of Vaigsnavism have chosen to cite lo support 
of various topics, 


CHAPTER VII! 


—— 


ÁGAMAS AN2 VAISNAVA LITERATURE 


The system of Vifistadvalta represents the philosophical 
side of Valgpavism. The term came to be used to refer to a 
system of philosophy which Is based primarily on the Upanisads 
and was developed by along line of writers like Bodhayans, 
Nathamunl, Yamundcarya and Ramanuja. Because of ita tenets, 
it was referred to by expressions like votssstadravyaikya,9T4 
dravyaikya and others. Sudarsana Sari (1300 A.D) was the 
earliest writer to use the expression, *vifistádvaita ", to refer to 
the system.975 


As philusopiy, the system of Valgnavism grew aad developed 
on the triple foundations of the Upanigads, Brahmasüiras and 
Bhagavadgīta. The Puranas, notably tho  Vispupurdpa, the 
Vaisnaea Agamas,  Vaikhánasa and  Pücaraira, and the 
Nalaywadwoyaprabandha in [Tamil piovided the basia for the 
grawih cf the religious aspez!, Philosophy with its theory and 
religion with its. practice, hiva blended harmoniously to give 
Tise to a system (call it a creed or by «ny otber name) which 
provided suffering humanity wich the means to get over the [ils 
of the world and lead a happy and prosperous life here and 
hereafter So the phi'oaophic il basis his not been free from 
the religious tinge and the foundations of 15$ religion have a 
philosophical *ackground Vatlsgavism has a glorious heritage 
which did not discard efther «he philosopblcal or the religious 
background. It is a result of a syntbesis of an ecstatle and 
rapturous experiencz of the bewitching beauty of God and an 


914 dSrib&áasya L p. 184 (Venkateswar Press, Madras): Nyaya 
sudarsana, p 1317. 


975  Vedarthasshgiaha with Tatparyadtpika (Brindavan edition) p. 46 ; 
Srutaprakasika, p 918. 
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latellectual insight into the problems of reality, Thus nelther 
was reason undermined, nor emotion given a stole burial, 


Brahman, which is qualified by the sentient aad Insentleng 
beings, is Bhagavan, Vasudeva, Narayana and Visnu in 
Valsgavism, Nothing existe outslde Brahman, while everything 
exists as His mode or attribute ; and !t fs only by admitting this 
that the namee of ‘ Bhagavan ° and others become meaniogfal, 
These names occur frequeatly In the Agamas 916 and the 
Viísnupurüna 917 Their fall significance is brought out in the 
Agamas. 978 The Visnupurdna 919 does offer explanations for the 
use of these with reference to God, Whether thls work Is 
indebted to the Agamas ot vice-versa is a problem that cannot 
be solved now for want of adequate evidence A synthesis wag 
effected by treating Brahman as Identical with Bhagavan, 
Vasudeva, Narayana and Viggu. 


As a result of this, Brahman came ta be looked upon ag 
saguna and among the qualities, 81x (jAdna, pirya, bala, atgvarya, 
Sakti and tejas) are considered owistanding 980 Sun, Goi is 
considered as having countless qualities on the strength of the 
Pawani¢c and epic descriptiong.981 While God 15 required ta 


976, oF WB, X,1; XIV 1]; KV 9: XVI 8; AbS Il 28; VI 20; 
XLIV, 34b, LII 18a The Varkhanaga texts use the word ‘ Viggu' often ta 
refer to Ultimate Reanty and also designate Him ag Adimürti ; KA Il; 
SA XXXVII 4, VK pp, 249, 503 Sometimes He is referred to as 
Narayana, VK p 497 Vide' 


Tel WHIT TENAR ATUNA | 
VK p, 481, 


$77 VR L1, 31, 13 4; ij. 8, 43; TI, 11, 94; V, 37-98, Cf Bh T, 
8 1; Varakapurāna, XC 3, 


978, AbS LII; SA XXXI 54, 

979. VP 1 4.8; V, 6, TE.EO, Ba 

980, LT M, 26.38; VP, VI. 5, 78, 85, 

891. Vamana Purana, UXXIV, 40, Mbh. karya, LXXXIII, 18. 
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Baye a body, according to these latter sources, In order to 
justify His several names,982 the Agamas remained eontent ta 
recognize the Ultimate Reality as having s body In the form of 
these six qualities.993 The negative references, 384 which 
amounted to an Interpretation of them as representing the 
absence of defects In God, gave rise to the evolution of 
another concept, namely, absence of those qualities which are 
fit to be avoided. Io this, the Agamas®85 have played a 
significant role, of course following the fing of treaiment In the 
Upanisads, This aspect of the sagunatya of Brakman is found in 
the Pafcardtra alone, Ut hae influenced Ramanuja in deseribing 
Brahman as opposed to all that is io be avolded and a stores 
house of mulutudes of natural and countless auspicious qualities 
af unlimited *xcellenge 


Vide: 


fafentasadia: carrier rar eps ANTA: 
KENTANG | 
Vedarthasaggrahka, p. 43. 


An Important fezture in the treatment of Brahman in the 
Agamas 16 tha. He fs ever associated with Sri. Sri ds daku 
latent in Brahman Both have full powers to crests, protect 


884. Mbh $aht. CGV] Ro, Varthapuraya, XXXIV.XL 


083 AAS, vi 88a, ix. 38b :i LT oxi 8, Cr Ahh, weit, 84-09, 
LT xxix 19: xxxvi, 80:83, VK. ap, 492-3, A78 


884, Vide 
ay wget fant Nagih falraceatslerren 
SARA NETS | 
885 Ad wi 1 8. Gf 
wnrgsssenW fane ieit i 


Abs ii, 66a, ABs Hj, 89b, 34, 280, Sf. id, xwxv 67, 
S vetas vatars Upsnigad, vi, 11, 10, 
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and destroy the world Both have over-lordship over created 
belngs.986 The two become a single realliy, as it were 987 
Since God cannot be ever dissociated from Sakti, Brahman is 
paid to be non-dual, 


Vide: 


agranar WE IFEA | 
LT, XVI 244, 


This [s not Advaita, for In the latter nothing exists apart from 
Brahman But here Sakti or Sri exists in Brahman She is not 
noticed when there Is no creation, but is made known as distinct 
from Brahman when there is creation. The existence of Sakti in 
an explicit state is not denled, and so this is a two-in-one 
reality When both Visnu and Sri are held as equal in the 
possession of auspicious qualities, and become the refuge of the 
selves, there is not much difficulty In explaining the passages tn 
the Laksmitantra988 and Ahirbudhnya-samhita989 which glorify Sri 
as baving full responsibility for everything. 


On the trancendental plane, Visgu and Sri form a unit as a 
philosophical principle. But they are referred to as dharmin and 
dharma, bh@va and bhavat, and ahantd and aham So Saki or Sri 
can be considered as an attribute of Vignu The two are 
inseparable and so sre treated as a single privelple. Sri can 
therefore be taken as prompting, or acting as accessory to Visnu 
in creation. and other functions Ahantd and such other 
expressicns disclose tne se]f-Juminous naure of Sri and so, hike 
an attribute to t*e substance having |t, Sri acts and brings 
credit, not to herself but to Visnu, In this way, the attribution 
of one’s function to the other must be understood 


988 LT It 18-19, 

987 wagiran cen md I Aas, m, 26b. 
988, LT IV 5 

089, ALS V. 3b-5. 
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Vide. 


sredtexerfaerararRed (ea waaay s 
angsa faf epp wa arqeq NAN | 
LT W 175-182, 


Vignu fs the husband of $r1,990 and as such both could be 
treated as a unit as in any Vedie ritual, This concept has 
developments In the Puranas and epics 991 


The Viflstadvaita concept of Brakman is associated with 
Vingu and Sri being recognized as the Divine Couple. The 
compositions of the Azhkodrs subscribe to this wicw.998 The 
Siddhitraya has the word 'drimati" ae an adjective to “puruge” 
in the benedictory stanza 993 Yamuna's Catugdlokf |» in sole 
pralse of Sr Raménuja uses the words, ‘drinivisa’ and 
* érlyabpati *, frequently in ble works 984 


890, LT xxxvi B8; «1.21, a2 40, hS, v, 83a , lve 13a 
39], VP I 8,17: R, VI, 320 13, 
992, Mudsi Tiruvantadi, 88, Tiruvaymozh, IV 9,10, VI, 10 19. 
993. ewrgízerrorgtéi: saka frasi 
wag mm otis qe wien os 
995 afanya fafi amin witfarét i 
drtbageya, Benediatary versa 


tine fasparmegreent seit am: | 


Veduntasaza, ibid 


fora: memisuh! Tegane Tang | 


Vedinta-dipe, ibid. 


faa: ofa: ffs pecore | 
Bhagevadgils«bhasya, Introductory passage. 


Cf. wegfür Aimar geareaftafaer | 
LP, YVL 81. 
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The concept of Laksmi, developed in the Laksmitanira and 
Ahirbudhnya-sarhiia, 19 not admitted as such In the Visistádvalta 
$ystem. She does anything only at His command Some 
thinkers glorify Sri, beightening her greatness at the expense of 
Vispu's eminence.895 [t is therefore essential to be cautious in 
interpreting passages about her In the Pazearatra texts, 


In this context, it ls relevant to refer to the place of Sri in 
Vaisnavism subsequent to the period of Ramainuja Tha 
Tenkalal school holds that Sri is a self, the consort of Visnu, 
ever associated with Him, She ts referred to as the mediatrix 
for the self to win the favour of God Without Her mediation, 
none can get God's favour Thig must be understood in the 
light of a role which aa Ideal wife plays in favour of be? 
children, The Agames too lend support to this aspect of 
Laksmi If Sri were to be on an equal footing with Visnu, 
then she cannot be a medlator The Vadikalat sect treats dq 
and Visnu as equal for all purposes and as the parents of the 
world She is not only a mediator, but also fit to be attained 
even as Vispu is, There is no need to exaggerate one view at 
the expense of the other, A woman hae s dual role to play as 
wife and mother, The two sects have different approaches 
towards the place of Sri, which deserve due appreelation Tt 
will be prudent to avoid vehemence in criticising elther view 
with the intention of maintaining one’s standpoint It is 


needless therefore to raise the [ssue as to which view ia mora 
Correct, 


The significance of * Vidlstadvalta” is explained ag ‘none 
duality or oneness of Brahman which Is qualified by the gentlent 


885  Stotraratns, 37: Catus£loké, 8, 


Aranaga, | 
Vaikunthagadya, 
Cf. Bristut) 5, 6, 9. 
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and Insentlent beings which form its body.996 Another 
explanation is that in this system the cause of the world, 
namely, Brahman with the sentient and insentisnt beings, in Its 
subtle state, isnot different fromthe effect, namely, the world 
which fs Brahman in Its gross state with sentient and Incentient 
beings 997 The Veddntins cite a well-known passage from the 
Brhaddranyaka Upanigad 988 to support the relation of body and 
soul between the created beings and Brahman 1n order to fortify 
the Vidistadvalta view 


The concept of Brahman, as advoeated in the Agamas, 
admits of Sakt*s emergence from Brahman and disappearance 
within It at the time of dissolution, From Sakti, both the 
sentient and ingentlent beings emerge at creation.609 Those 
selves which do not get released daring dissolution enter inta 
Sakti. During both the periods of creation and dissolution, 
Brahman alone exists, the ereated world being only the 
manifested condition. of Sakti So the oneness (advaita) of 
Brahman remains for ever undisturbed, The selves lie there in 
both the states This appears to be sufficient for explaining the 
concept of Vidist&dvalta, if {ts remembered that Sakti is only 
an attribute of Brahman, The exponente of Vi£igtüdvalta have 
not considered this aspect of the Agamis concept of Brahman, 
nor is there any clue Jn the Agamas to support the relation of 
body and goul between Brahman and the world of matter and 
salves. 


998. Vide 
qut gerer waged wajar eqra faued refed w aad, 
acre «equ u, meer nA TANGAN | 
$ri-bhagya, 11.1, 9. 
907. Sribhasya with ten commentaries, Madras eda, p. 1001, 


898, BrU. M, 1, 3-33, This aspect gets an authentic treatment in God 
and the Universe in the Vedantie Theology ef Romanuja by Erie J, Lett. 


988, LT, Vi, 36; AAS. V. 911, 
ASV-»38 
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The Ágamic concept stated ahove regarding Brahman offers 
an explanation in support of treaung Him as both the material 
and instrumental cause for the world Brahman is not separate 
from Sakti Whatever changes take place in Sakti must ba 
admitted to take place in the dharmin, namely, Brahman, If it 
could be admitted that Sakti fs inanimate, then Brahman can bo 
taken as the instrumental cause slso. Since Sakti ıs the same 
as Laksmi, and sc animate, and Sakti gets transformed into 
prakrti and {ts evolutes, it would be better to take Sakti as the 
material and instrumental causes of the world Whatever Sakts 
does, may be ascribed to Brakman, and thus the theory of 
Causation stands explained. 


The concept of the freedom of Brahman from limitations In 
regard to time, Space and objects has support in the Ahsrbudhnyas 
samhita where a passage describes this Jimitlessness in a variety 
of ways,1000 


The oyiha vrbhava and other aspects of God's existence have 
been incorporated in the Visistadvaita system In this 
connection, 1t becomes difficult to explain what inspired the 
glorious descriptions of God io the Visistadvaita works, as 
there is not much in the Paricaraátra and Vatkhdnasa texts that 
could have evoked it, Boththe Agama texts describe how the 
tdol that is to be made should look like, the weapons 1t must 
hold, its ornaments and postures The methods of constructing 
the temple structures to serve as shrines for the delues are dealt 
with in eladorate detatl The N@l@ysraprabandka, which bears 
the influerce of the Agamas, does not Contain much to account 
for these descriptions, but the poetra Imagery in the 
composition of the Azhvars could have suggested the descriptions 
in ornate style Besides these, there s the Jitante stotra, which 
is written 1n a classical manner that reminds us of passages in 
the Bhágavata. The Narayapiya section of the Mahabharata 


10CO ARS Tl 4653 
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contains only the opening verse of this stotra, It {s also doubts 
ful whether this stetra was then available in full, The entire 
work in six sections could have been composed later, keeping 
that stanza at the beginning 


The Stotravaing, which is an early devotional iyne of 
Yamuna, contains a wealth of stanzas noteworthy for poetic 
excellence and emotional appeal, Its author appears to have been 
indebted to the Fitante-stotra 1001 Likewise, the Gadyatraya of 
Ràmünuja and his introductlon to his Bhagavadgitd-bhagya 
present grand pictures of the sppearance of the Lord. All these 
were not definitely Inspired by Agama texts, While the Agamas 
speak of only the six qualities, many more qualities which 
glorify God's attempts to endear Himself to Hie devetees, ere 
described in a charming way in these works of Ramgnuja. it is 
quite possible that the Aghvare’ compositions which depict the 
glory of the area form owed much to the Agamas, though In 
contents there i$ not much in common between the Agames and 
these poems. 


There is wat anything special in the Agamay regarding the 
individual self which could have impressed the exponents of 
Visigt&dvalta, However, it is probable that the prepatti doewine 
galned admission Into Vidigiadvaita a6 6 result af the Influence 
of the T'truvdymozhi, which in turn wes inspired by the treatment 
of this doctrine in the Pasicardira Agama texts, particularly in 
the Laksmtenira and Ahisbudhnyasamhita, Perhaps, chit 
influence did not allow scops to the paths of karma and jane. 
The Shakti way also suffered the same fate, though not to the 
extent aa the other two, In this respect, the Vatkhanaia Agama, 
which advocated only the yogu way, did noi command attention, 


Regardlag the state of release, thé Agamas describe {tas 
related to the Highest Place (paramapada), Ji is made of tof 
materisl sativa, representing as w were solidified spleadour, It 


1001 si6traratna, 32-45, 
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is clear and flawless and it provides limitless bliss Enjoymenta 
there are blissful, regions are blissful and the bodies of the 
selves which attain are filled, as it were, with knowledge and 
bliss The Lord's body ts made up of the six qualities It fa 
difficult to describe that place 1002 The selves do not suffer 
from any defect in their senses and they take no food 1003 


In describing the attractiveness of the region which the 
released souls reach after death, the exponents of Vislstadvaita 
have displayed much ingenuity and imagination, They depict 
an ideal world made up of non-material saitva The mansions 
and halls, quadrangles, parks and pleasure ponds are ali 
pletured as maguificent, the like of which could not exist 
anywhere, It [s called the eternally manifested glory of the 
Lord The Lord Is there, attended by numberless selves, 
eternally free and released This kind of description ds io 
Ramanuja’s Vatkunthagadya and in the Nityavsbhati sections in 
the NMydyasiddhdfijana of Vedsnta-desika and various works by 
others. 


The literature cf Visistadvaita is vast and varled in form. 
As far as their dealings with the Agamas are concerned, soma 
works are in the form of stotras, some discuss the validity of the 
Agamas and some others are In the form of manuals of religloua 
pracuces, particularly of the mode of worship. 


The doctrines of the Pagicarátra are found recorded for the 
first time in the Na@rdyanzya section of the S'antiparzan of the 
Mahabharata 1004 The Vispupurdge is the earliest text to treat of 
Godhead against the background of the Pdfcaratra doctrines. 
Visnu, Narayana, Bhagavan and Vasudeva are the names of the 
Supreme Deity 1005 He has six qualities and is free from 


1002 AhbS VI 22-25a, 31, LT. XVII 9-15, 
1003 LT VI 16 

1004. Mbh, Sant, ch 342-360, 

1008 VP VI. 5, 79, 80, 82, 81. 
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defects,1008 He has a form made up of powers which take the 
shape of the universe.100? Sri ie ever with Him and is all. 
pervasive like Him 1008 She grants the fruit of moksa 1009 She 
and Visnu are the Divine Couple, sad none is superior ta 
ihem.1010 The Highesst Place is full of knowledge, pure and 
imperishable 1011 "The zyüha theory ie well known and gets 
frequent refcrenos giving the names af the faur deltice 1012 


There are other Pur@nesl013 which refer to the Pasjcarátra 
doctrines. Some, however, condemn them 1014. The Bhagavata 
contains references to the Agama mode of worship, types of 
ared forms and the advantages of adopting this kind of worship, 
The ayfha forms of God are also referred to, Bhakti receives 
prominent treatment here and prapatti also ig extolled as the 
means of salvation. 1018 


The Jitante-stotra, which is held as fit for recitation doring 
the five umes during the day when God is te be worshipped, fo 
a perfect Paycaraira work The first stanza ic given s detailed 
exposition In the 4Airbudhnya-sa/shita,1018 and thie is proof that 
it was composed before the Samhtid, The other stanzas in the 
Bx sections could nave been composed later. It advocates 


1008 Jbid.1. 82.53; V. 1, 41: VI. 8,85 

1007. ibid, VI. 7 70, 

1008, jbid,l 8 17, T. B. 148-148, 

1009 Ibid 1 9.120. 

1010. Ibid. | 8. 3B, 

1011, Jord 1 6 B1, 66, Tt. B. 102.105 

1012, Ibid. V. 18, 68, 

1013 JVignudharmottars, Part ilt, Padme P, Utara KAKAWIN, Narüs 
simba P. XII. Agni P. XXV, XXIX. XXX, XXXIX; XLIV, ALVIRLIN, LXX ; 
XXII &XXVII refer to navevyzha, Garuda P. XIL 1418. Brahmavaivaria 
P. XXVI Vardhe P, 69. 87a mentions Balarama in the place of Samkarguna, 
Litga P 1l, 7 For further references, see PR. 

1014. Karma P, 


. 1018 Bh, XL 87 , fer varieties of arce, see Ibid, Xj. 27,18, Ct, Ibid, 
XL 8.16; B, 28; 27, 49, 


1016 | AMS, Lill. 
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prapatti 1011 God ig said to have no form which can serve to 
identify Him Yet He presents Himself to His devotees 1015 ig 
a human form There 1s devout fervour throughout this work, 
and it is likely that it was composed under the influence of 
works like the Bhagaoaía 1018 This hymo contains a glorious 
description of the Highest Place, the appearance of the Lord 
there, the gddgunya vyüha, the Bafeakala, the sayujya kind of 
communion in moksa, and the five forms of God,1020 The last 
section gives a beautiful description of the Lord with all materials 
necessary to offer worship to Him. One should wish for the 
conduct of daily, fortnightly and monthly festivals, with all 
attendant music and several kinds of food preparations, Ths 
devotee must attend on Him and rendez service to Him by 
offering whatever valuable possessions he has and can procure, 
There must be desire for this spiritual atmosphere to continue 
for years 1021 This section is based on both the  Pajjcardira and 
Vatkhdnasa Asamas which treat these aspecis of duties and 
services, 


The Nalayira pratandha, whieh contains the spontaneous 
outpourings of God-intoxicated divine saints called Azhvars, 
speaks of the Lord's glory in various ways. The Supreme Being 
is formless and has unsurpassed bliss and countless qualities, 1022 
Yet He takes the forms in which His devotees wish to visualize 


1017 fifanie Stotra 1 2 
1018 Ibid I 8 
1019  Zbid. 1 15, 20 
1020 Ibid Il 31, IV 5 
1021 bid 11 18-20; 21-25; 30,831; VI 4-0 
Cf  Hayafsrsa-sarhrta, |, 24 
AA este ermup Sr a mW | 
gagag Alaa! arash qu gaa og 
Jitapte, TI, 86, 
Ibid, V, 8. 


1028, Tiruvaymozhi, 1. 1, 1, Tiruccandaviruttam, 117, 
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Him.1023 The oyitha dogirine is referred to directly and alsa 
through the colours which God assumes in each pusa 1024 The 
divine descents are graphically depicted Frequent references 
are made to the antazyamin aspect cf God 1025 Numerous are 
the descriptions of the arca forms esshrined in many temples of 
India 1028. The inltlatory rite of paneasamskara 1027 in its aspect 
of receiving the marks of the conch and discas, which the 
Pa fcardtra system enjolns, ts referred to, as alsa the agrskgari and 
the dva@dagaksari mantras 1028 The doctrine of frapatti arose on 
the foundations of the Bhagavadgiia 1028 Yet, st gets dts 
exposition in the Pdfeardtya Agamas 1090 it was actually 
practised by the Azhvarg 1031 wha thus revas! the Auamic 
influence, 


The compositjoae of the Azhvgrs refer to ihe forms of the 
mülabera im various shrines and aiso to the conduct of 
fesuvals 1032 The public festivals, which include processiong 


1633 Mudal Tizuvantadi 44 

1024. Tiruccandavitudéam, 4,17, 44; Nanmuhan firuvantadi, a4. 

1028 Mudal ;rüvamaádi 99, Manram Tiaruvontadi 04, Petya 
Truvantadi, 68 

1028 Muda! Tirruvantud: {t, Tizuceandavirutiam, 46-64, Periya 
Tfrumogh: 1 7: 3, IW 8 Vi4 VI.3: IX 10, Truvaymozh!, V 8, 
V5: VT; XTi1X 8: Maiarzm Tiruvantadi, 28, 62, 68-72, 

1027 Pallandu, 1: Pertyazhvar Tirumoshi, V, 4 |, 

1028. Mudal Tiruvantad: 87, Tiruecandavirutiem, 77, 18, Periya 
T;rumozhi, 1 8,9, 

1028 BRG xvui 68 

1030, AAS xxxvnu, 21-81 LT yun Bond 

1031  T»ruva,mozb; VL 10 10; Tiruccaudaviruttám, 92 

1033 The compasitions of tha Azhvarg depiet tho denies of the temples 
in their dhruvaferm This does not mean that other formas were not known 
iothem The losmas end customary worship give primary importance io 
the dhruva form and erher forms take a secondary place, igana other than 
mesa in the dhruva form are also referred te by the Azhvars, Vide 
Perumál Tlrumozhi, tN; Periya Tiumozin, W.2, MB, V, 3, V. 2, X. 1. 11 
Madal Tiruvaniádi, Ti; Minrim Tiruyantadi, 28; Tirneeandaviruitam : 
6l, 64 
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through the streets, are described with reference to the leon 
called the utsava bera Tbe Agamas contain elaborate procedures 
for conducting the installation of five or six idols in every 
shrine, and primary significance is attached to the mülabera 
which is mostly referred io in. Ázhvürs works That the other 
idols including the one which is taken in processions, were noi 
current in the period of the Azhvars cannot be maintalred, 
Besides, most of the Agamas which were composed long before 
the period of the Azhvars, refer to the installation of the various 
kinds of idols, which should point to thelr actual use Since 
the shrines are governed in thelr rituals either by the Pafcardtra 
or the Vaikh@nasa Agama, 1t must be admitted that the Ázhvare' 
compositlons bear the Influence of both the Agamas. 


The first writer who took Inspiration from the Páicarátra 
game was Yamuna (916-1041 A D ) whose Caiíussloks glorifies 
Sri. She gives shelter to all and Her glory cannot be measured 
by Herself or even by Her Lord, Her grace alone can make 
people remain happy, while tbey are in bondage; and also enable 
them to get moksa, The entire glory of the Highest Place and 
the Lord's prosperity depend solely on Her will, This hymn 
of praise fs based on the purport of some passages in the 
ELaksmitantra and Ahirbudhnyaesamhita which take the word “Sri? 
1n several senses.1033 They speak of Sri as the highest deity, 


1033 Vide 
sofa fafa sala @ mrs i 
stat enfe wae qt qq | 
Sua: cepe feu: fen qw sur | 
AhS, LT 61b. 62, 

amia seat art sonia gila dara u 

LT. L, Tb. 
sofa qafasa ato afer moran, | 

Ibid. V. 80a, 
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perhaps after the fashion of the Sakta Agamas which ralse Sakti 
above all, including Siva, The four stanzas of Yamuna offer na 
surprise to us, as thelr import is not different from that af the 
passages of the sarhetas referred ta above, 


Another work of Yamuna Is the Stofraratna ln 65 stanzas, 
glorifying the greatness of the Lord, One among them 1034 
speaks of prapatti ae the most convenient method of getting 
God's protection and refers to the paths of karma, jiana and 
bhakti as hard to be practised, The Püfjiearütra Agamas enjoin 
that food offered to God be offered to Vigvaksena to avoid the 
sin of taking nirmalya which is also called ac dega (Hence 
Vigvaksena lg called Scgafana) Yamuna refers to Vigvaksena ag 
attending on God and describes him as Segabbojin 1038 


Yamuna's Agamapramanya is the first extant work which 
Becks to establish the validity of the Parcardtra Agama At the 


safa wacitarfer eredi tf erfa | od 
asna arien giaa cfatitaar | 
gfs qeqeqazagr: fund ai fpc n 

Ibid, 1, 82b 85, 


“a sado op fama,” sp Reat" eia area | 
Commentary en LT. L 80b. 
saria Ragi waah; oferfietarafgs Rea | 


tà, aiaaqaria Radin erfa; aalr wrar KETAN | 
Ibid. on 82b, 83, 


1034. Stotrartna, 22. 

1038, Vide: 
figi a gaged qug panari ar n 
afaateatafe tk aana astite | 


SKS Siva, V 48b. 49a, 
Agv—39 
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outset, he shows that the validity of the Agama cannot be 
assailed by arguments based on any fram@na. Its validity is 
proved on the ground that Narayana Himself revealed it 1036 
Incidentally, the Naiyayika's proof for God's existence is 
examined and rejected 1037 The Prabbakara theory of the 
validity only of injunctive statemeats 15 rejected, and 1t 1s shown 
that statements on already existent objects could also be 
valid 1038 


It ıs further shown that the Püficarátra system does not 
censure the Veda; the treatment there of matters not dealt with 
in the Veda does not point to its invalidity; moreover, it is 
admitted as valid by Bbrgu, Bharadvzja, Vyasa and others. The 
words, * Bhagavata' and * S@ttoata’ are of course used to refer 
to those who follow the Pàágicaratra tradition and offer service In 
temples, Though the authors of the Smrüs, like Manu and 
U$anas, declare that the Bhagavatas and Sátivatas are of low 
origin, it must be observed that the people who are called by 
these names belong to the Ekayana Sākhā and the Vajasaneya 
Yajurveda and have Vedic study, observe the sacraments and 
belong to the Bharadvaja, Kafyapa and other gotras, like any 
other Brahmins The words also point to men of low birth, 
but these are distinct from the followers of the Paficaratra An 
analogous case is provided by the word, “dcarya”, which is 
generally used to refer to a learned Brahmin, But ít also 
denotes a lowly Vaigya Some words convey more than one 
meaning. The priests who are called ‘Bhdgavatas’ and 
*Sattvatas’ perform worship of the pàfica-kalika kind, and 
those who are called by the same names attend to the cleaning 
of the vesseis and keeping the precincts of the shrine free from 
dirt Thus, the very same words convey occupational difference. 


1086 Agamaprémanya, para 1-10 
1037 bid 18-35 
1038 Ibid. 38-41, 61-73 
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Again, those Brabmins are also called Sattoates and Bhágavata; 
who are of pure character and devoted to Bhagavgo, They 
perform worship, not for earnirg their livelihood, but out of 
their sense of duty 1038 


Yamuna takes up in this connection the sitras of Budariyana 
(IT 2 42.45) which are interpreted by Sankara and Bbhaskara as 
refuting the validity of the Pdfcardtr: Agama He prefaces his 
arguments by drawing attention to the fact that Vygsa who 
glorified the paramount validity of the Paficardtra Agama in the 
Mahābhārata would not have refuted it in the Brahma-siftras 
which he himself composed under the name of “ Badartyana’, 
He assumes the Identity of Vyasa with Badarayana. Therefore, 
he takes the first two sijiras as stating the objection to tha 
validity of the Pafcardira tradition and treats the next two siiras 
as evidence in support of its validity. 


The first two state the objection. Saükarsaga, the soul, 
cannot rise from Vasudeva, and Pradyumna, the mind, cunnot 
spring from an agent, Sankarsana, This objection is ruled out 
by Yamuna thus Since Vasudeva, Sahkarcsana aed others are 
only Brahman, the rise of one from another need not be objected 
to Mind is, of course, an iastrument, but it is not produced 
from Satkarsana Besides, an instrument like a jaz is produced 
by the agent, the potter, and so the objection cannol stand, A 
second method of refuting the objection Hes in treating 
Vasudeva, Saükargiga and others ss knowledge by virtus of 
thelr omniscience and because knowledge is bad from them, 
The rise of the Pafeerdtra from them cannot be opposed, also 
because it le known from the Pátcarüira that God has perceptual 
knowledge of everything, and eo ihe rise of knowledge from 
them cannot be questioned.1040 


1038. Ibid. 13 18, 89-91 
1040, Ibid, para, 95-102. 
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Yamuna offers an aiternative exposition to the whole 
argument 1041 The first satra may mean that valid knowledge 
cannot rise from the Pafcaraiva, because Sts validity is not itself 
proved The second szíra means that the Vedas ate not the 
compositions of any one, while the Pdficardira Agama 1s one 
such. The third sufra which answers this objection states that 
Bhagavan is the source of perfect knowledge, and so the rise of 
knowledge from the Pzazcaratra cannot be questioned, The last 
sutra declares that the prima facie view stands consradicted, 
because if the motive of God in composlag the Pdficaratre 
becomes questionable, then the same may be said with reference 
to the Vedas, Smrtis and Puranàs, 


Yamuna did not probably seek to establish the validity of 
the Vaikhánasa, because objections were ralsed only against the 
Pafuarütra which was treated as anti-Vedic The Vatkhdnasa 
Agama is admitted to be purely of Vedic origin. 


He cites passages from the Parama-sagfut8, Sanetkumard- 
samhita, Isvara-sass/ntá and Padmodhbhasa-samhsta Some of the 
passages cited here from the Sanatkumgra-samite are not 
traceable in the printed text 


Ramanuja (1017-1137 A.D} who Inherited the tradition of 
Yamuna, interprets the Sitras of the Utpattyasambhavadhikarana 
on the lines laid down in the Agamaprdmanya He cites passages 
from the Parama, Pauskara, and Sativata samhitas, 


R&màánuja makes frequent mention of the sıx qualíitles, 
whenever God is described.1042 God 1s to be pleased wrth 
acts of worship God enjoys them The Highest Place 
(nityavibhiitt) and also the world have facilities for His enjoyment. 
These are enjoyable objects (jhogya) like the objects of senses 
organs, insttuments (Phogyopakarana) like the sense-organs and 


1041 Ibid 103-115 


1042 Introduction of Ramznuja to Bfiagavadgitabhasya ; Gadyairaya. 
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places of enjoyment (hogpasth@na) like the fourteen worlds and 
the bodies there. Garlands, chowries and others come under 
bhogopakarana. Quadrangles, courtyards and halls become 
bhogyasthzna, These, wnich are tbus classified In the ZLaksm;« 
tantra,1043 are mentioned by Ràm&nuja in the introduction to 
the Bhagavadgitd-bhasya and S'aranagatigadya The three kinds 
of offerings or means of attending upon God are aupacárika like 
incense, music and others, dbhyavchartka like dcamaniye, 
delicious preparations ete, and sa@msparsika like perfumes. 
They are mentioned In tha Ahirbudhnya samhta which prescribes 
the procedure for daily worship 1044 Ramanuja refers ta them 
in the Nitya, a manual of worship composed by him where he 
follows the procedure iaid down in the text mentioned above. 
Six g@sanas 1045 are enjolned to be offered ta God at various 
Stages during worship, and these are strictly followed In the 
Nitya The use of the astra mantra, surabhi-mudra and agil gas 
namaskara which are ordained in the sashhitās, are all mentioned 
in the proper contexis in the Metya.1046 It 18 thus found that the 
Pajicard ira Agama exerted profound influence on Ramanuja 1647 
Though the system of Vetsnavism represents the happy blending 
of the concepts of Godhead with the names, Bhagaviün, Visgu, 
Narayana and Vasudeva, ihe Vidistadvaita system bas been 
attaching supreme importance to the name, * Nüráyane ', as it 
clear from the mülamantra and dvaya, The name “ Bhagavan‘ is 


1043. LT xiv §1 

1044 AbS xxvi] 20b, 2la Cr, Lr xxxvi 67-82, which elassify 
them into four hinds=samdysjika, abivavaharika, — sdrispardika, and 
abhimanika. 

1045, AAS, xxviu; Cf. LT. xxyix. 

1048, Ibid xxvi 78b, 10a. These linesare quod by Ramanujà in 
the Nitya, 

1047, Some scholars are orltical of the use of the Páffoaráfra doctrines 
by Remunuya. (Vide.—-8. R Bhatt Studies in Ramana Vedanta, pp. 63-58). 
This 15 answered im the arguments noted above. Ji is also ably diepreved 
by] B Garman in his The Theology of Ramanwa, (pp. 173-174). Of, Erie 
j.latt God and the nntve.se in the Vedintic Theology of Ramdnuja, (p. 184.) 
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often used to refer to God and also along with the name, 
* Narayana” This is evident from the opening lines in the 
S'aranagatigadya, at the end of the Vaskunthagadya and in most 
passages in the Nitya. 


Under the influence of Ráminuja's Nitya, some of the 
leading exponents of Vigistadvalta brought out thelr own 
manuals called Mitya, giving guidelines for leading the daily 
life in conformity with sdstrasc injunctions, The ideals of the 
Valsnava are set forth here, following the teachings of the 
Pancarüátra Agama 


The  Ahnmka-kdrtka in 528 stanzas was composed by 
Srirangandrayandrya, also known as Vanglvathsedvara, an 
immediate disciple of Ramanuja He expects the Valsnava to 
resolve to follow the routine based upon the pafcakalaprakriya 
as laid down 1n the Pāñcarātra A gama and speaks of the glory of 
this routine. He treats each part of this routine, indicating 
how it should be observed Bhūtasuddhi and nyāsa are dealt 
with in detal. Worship of God Is called ijyd or yaga, and 
before it is actually taken up, mental worship is to be under- 
taken, This is also called Ardyaga. Along with God, Sri, Bhi, 
Nila, Sudargana and other wespons and all the retinue of the 
Lord must be worshipped In this part of the ritual. The six 
asanas and the use of surabhi-mudra in bhojydsana are indicated, 1048 


Lost are the Abhigamanasgra 1049 which was written at the 
requcst of Vatukapürna by Srivatsankamisra, also Known as 
Küratiázhvan, foremost among the disciples of Ramanuya , the 
JVitpalOS0 of his son, Paragara Bhatti; and the Nitya of 
Nadyjiyar,1081 a disciple of Parasara Bhatta Opinions on these 


1048 xxvii 804b-509a , 110-164a 
1049, PR p 138, RTS Il p 443, 
1050 ATS Il pp 306, 443 
1051 Ibid II pp 443, 444. 
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matters, which Nar&yanamuni,1082 a follower of Sit vatsankamisra 
and Pardsara Bhajfa, Krsnaemun{l083 and Gydhrasaromanil0s4 
held, are cited by Vedanta Dedika in bis Pafcaratraraksa. Not 
only are thelr works lost but very little 1s known about them 
otherwise 


The Pañcastava of SrivatsBAkamigra contains five stotvas— 
Sristava, Atumadnusastava, Varadarajastana, Sundarabdhustasa and 
Vaikunthastava, Among these, the Varadardjactava and Sundaras 
bühustava are intended to sing the glory of God as enshrined at 
Kafici and Tirumallruitcolal (near Madurai) respectively, That 
the arcã form of God is glorified in these two stotres cannot be 
held to be due to the direct influence of the Agamas Even 
before 1000 A D., this form of God wag quite popular, 
indeed, from ever since the Ázhvürs wrote, They offered their 
worship to God whose form as icon was not Introduced by them 
but was already there for worshlp 


The sadgunya aspect.1085 the splitting up of the six qualities 
into three palrs,1058 one pair shared by eack of the three deitles, 
Siükarsana, Pradyumna and aAniruddha, and the importance of 
the doctrine of prapatt:,1057 together with ftc practical aspects, 
are admirably treated in these five poems — Taabillty to measure 
the greatness of Sri is humorously depleted thus :— 


fa eaenfgnratas gen rf exer wa 
aada a sasreedser dah i 


ameta agaaga ewmerur fàg- 
SAAT AA TAAT fee ppm ea sakeng d 
S'ristava, 8. 


1082, PR pp 1lll,124,135,136 (Wis work seems to bea gloss on 
the Ahnikakarika frem this reference): 152, ate, 


1053 PR. p, 128 The hile of the work may ba Saátrvata-nitya, 

1054. PR. p 122. The title appears to have been Nityakarmasanigraha. 
1088, Atimaansatava6, Sundarabahustava 24, 28 , Varadardastava 93, 
1056, Veradarajastava, 16. 

1057. Ibid 92, 
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As it is really immeasurable, it does not detract from 
Omniscienoce of the Lord and Sri not to know its measure, as 
their omniscience cannot know the non-existent sky-lotus, 


God may have any one of the five forms, yet the arcd forms 
have a powerful appeal to the devotees, and not to others, 


Vide: 
qà ar sgat ar Rrra we reatu 
waaa atat dY at wafa È | 
aa aaa agna fapuafenera 


maga wera adafhatrafkeaatan 1 
Varadardjastava, 18. 


The greatness of the Lord and of Sri is well brought out by a 
careful use of the word ‘Sri’ ın two different senses (as the 
resort of alland as one who resorts to the Lord ) 
Vide: 

UEIT: HETANATANALVATINT= 

Peadggiefe caudate | 

eat SA cagcasranrfacre- 

wat a fun fragaresarcaa: I 

Vaskunthestava, 29 


Parasara Bhatta, the talented son of Srivatasaánkamléra, is 
the author of two fine poems, S'rirangarajastava and S'riguna- 
ratnako$a The deity at Sriraágam is Identified with the four 
vyüha deltles, and Hs is said to be displaying the eminence of 
the four deities. 


Vide: 

aigrargrgta: qc vf a wary gardat agga 
drareagsqored ata agd wma i 
aged er asinan Sragi 


Ram: wife ae naafa aur sga WUS t, 
S'riragarajostava, uttaragataka, 39. 
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the four deities are to be worshipped as representating the four 
atates cf consciousness of waking, dream, deep sleep and 
transeandence, and the Lord at srirangam is identical with 
them 1088 Visnu’s greatness is due to Lak«ami's, yet the Vedas do 
not make a separate mention of Sri’a greatness, because it gets 
incladed within that of her Lord and Lover 


Vide = 
CAST SAAS waaa gd Wea 
raben ay frenuend i 
cantalata: aft: fag ftefaeurcatana- 
agana x genaue sate | 
Srigunaralnakosa, 28 


The above-mentioned two writers are thus seen to have been 
greatly influenced by the Pafcardtra traditlons, particularly, 
the treatment of Sri's greatness — Perhaps, they were directly 
indebted to Yamane’s Gaius slate, 


Patisara Bhatra is the author also of the Bhagavad- 
gunadarbana, a Commentary on she Visnuesahasrandme-stotra, 
While explaining some names, lie cites passages from the 
Visnutattoa, Brahma samhita, Sa@tleata-sanhite and —Pauskara- 
sahhiz Commenting on the name ‘Vardroha’, which means one 
who has atrsined his own eminent position, the author refers 
to the oyüha doctrine, The Bhapaovatas hold that Para-Brahman is 
of three kinds, para, zyZha and vibhava He interprets vibhava 
as appearance or manifecuition of the Lord at His will. This ts 
of four kinds, namely, (1) that which is directly assumed like 
those of Matsya, Kirma asd others, (if) that ín. which He 
inspires speelfic persons like those of Parasurama, Krgnadval- 
payana and others, (lil) that which arises through His 
penetrating power asin respect of Poraiijaya and others and 


1058. sgrirangarajastava, uttaragataka, $9. 
asv—-40 
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(iv) that by descent fn some individual forms as in area, 
Appearance Is twofold, namely,  pradurbháva and prddur. 
bhavantara, The latter does not mean another pradurbhaza, 
but what Is different from ıt The difference between the two 
Mes In the former displaylog the Lord’s personal activity and the 
latter coming under the control of only a fraction cf the Lord's 
activity For example, Rudra is held to fpradurbhavántara, 
because he is fully dependent on the Lord's glory. Those who 
desire to get moksa are required to worship the fPradurbhaoa kind 
and not the other type. The author cites passages from the 
Sattvata and Pauskara samhitas 


The four zyüha deitles and sadgunya are referred to, while 
explaining the names, Maha'apas, (twice), Caturvyüha, Atindriya, 
Mabdadyutf, Anirde£yavapus, Abassarnvartaka and Caturmürii. 
The functions of the iadividual deliles of the zygka are referred 
to, while interpreting the names of Sarvavid, Visvakeena and 
Veda. The name of the Lord as Sauvatüm-patr is explained 
te have a bearing on the Sattvata system Prapatti is referred te 
while explaining the name, Samnyasakrt. 


Sudarsana, the discus of the Lord, gets a  glorified 
description in the S'udarsanasataka of Küranarayana in which 74 
Stanzas describe the discus in all its parts and 27 depict the 
greatness and appearance of the person of Sudarsana The 
divine couple, —Laksmi-Narayana (Laksminadrayanakhyam 
mithunam) is sald to be carefree, entrusting the security of the 
world to the person Sudargana 1089 This suggests the influence 
of the account of the greatness of Sudaríana in Ahirbhudhnya- 
Samhita, 


Vatsya Varadacarya, also known as Nadadür Ammil, a 
leading exponent of Viststadvalta in the 13th century, gave an 
exposition of the doctrine of prapatti, in hia Prapannaparydia 


1059, Sudarjana-dataka of Kiraniriyana, St, 100 
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comprising of ten sections. At the outset the author proves 
that this doctrine is authentic and cites the Loksmi-tantra and 
Sanalkumüra-sas;hità and quotes passages from the Visoaksena- 
Samhita to support hisstandpolnt With the ald of these 
passages, the nature of the doctrine is expounded. The same 
text and Laksmitantra are cited In a discussion on who is quallfied 
for this means 1060 Both the learned and the unlearned are 
qualified for taking up this means. 


Vide : 
€x TUMATA fase | 
ez fadteat aeina igar, | 
LT XVII, 1015-1022, 


That a preceptor can take man across worldly life is explained on 
the authority of the TayakRyasamhita1061 A prapanna must lead 
his life rendering service to God. Branding the shoulders with 
heated conch and discus Is the external mark : the internal mark 
consists In the heart being free from passion, speech devoid of 
falsehood and the body (physical motion) freed from dolng 
injary to others. 


Vide : 
amali gaa arrgurgarlyar | 


Razza: ara: Kara Prag N 
Prapannaparijata V 57 


On the authority of Saunaka, the author recommends 
worship to the greg form of God 1062 He cites the — Laksmis 
tantra and Vigoaksena-sarhhiia to support hls exposition of the 
ethical way of life which a prafanna sbould pursue on the strength 
of the Dharma-sastras and Pajicaratra texts and which he should 


1060. Prapanna-paryata Section. III, 
1061 Ibid. SectonIV , Cf JS Ch, XVI. 120b-121, 
1062, Ibid, V. 39, 
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avold.1093 Finally, the author insists that a frepanna should 
not swerve from the ideals expected of him according to the 
constituents of Prapatti. The way of hfe led aceording to those 
principles, will take him to the cherished goal. This text is a 
magnificent exposition of prapati: and is mainly based on the 
Pancaratra Agama.1004 


The five forms of God are described, one in each stanza, by 
Vatsya Varadacarya in his hymn of praise, Paratvádipasicaka, 
Among these, Vyüha Visudeva is described first Though the 
Lord fs the minutest among the minute and largest among the 
large, He 1s of the size of the thumb as antarydmin and visue 
lised by the yogins 


Sudargana Sar, the grandson of the brother of Parasara 
Bhatta, became the disciple of Vatsya Varadacarya and comment- 
ed on Ramanuya’s S'ribhagya in his Srutaprakasika. In the Utpatty- 
asambhavadhtkarena, he offers a clear exposition of the 
Viáistádvaita point of view The Mahabharata mentions that 
the Sattvata dharma disappeared several times and was revealed 
for mankind by Narayana This shows that this dharma ig 
beginningless like the Vedas which too have to be revealed from 
time to time |. It was revealed on the mountain Meru, and 
several sages became its promulgators This shows the sanctity 
of the place where it was revealed and that the sages had 
unanimous regard for the system taught to them That King 
Vasu adopted it 1s enough evidence toshow that eminent 
persons took to ıt. The system ts helpful for pursuing the four 
alms 1a life (purusarthas), as the Pafearatra texts claim that it is 
equal to the four Vedas and as it is called Mahopantsat, 


1083 Jbid, Sections VI to IX. LT N, 12, 


1084 The author's treatment of the matter is based mostly on the 
Laksmitantra,  Visvaksenasambhíti and Visnudbarma, —Tattvarsina is a 
Paitcaratra text whichis mentioned as glerifying Sri (VI, 8), Other texts 
are AhS SS SS SKS and Atrisamhitz. 
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The Varahapurana has the following passage regarding the 
mantras for worshipping God : 


Hse aues wacraizaa fü 
alain nj suere m at agafa TAAT: d 
LVI ii 


This indicates that the mantras enjoined in the Pdfcardtra are 
as valid as those of the Vedas, thus declaring that the Agama is 
on a par with the Vedas The authority of the Vedas requires 
corroboratloa from the ltikasas and the Puranas, Likewise, the 
validity of the Ekayana gakha gets strengthened on the authority 
of the passages in the Puraünüs and Itihdsas which glorify the 
Sattoata dharma, The name ‘Bhagavan’ is stated to denote only 
Vasudeva, 


The author shows that the Parcarütra system has s&n 
individuality which validitates it unllke the Sawkhye, Yoga, 
Püfupata and other systems. Besides, the Vedas Contain a 
number of eulogístic passages (arthavada) which are completely 
absent in the PZjjcaráíra texts 


Whlle interpreting the Sitra, 
fastarfzare ar agafat: | (1152941). 


Sudaréana Siji writes that absolnte distinction is not meant 
between the four yika deitles and as such, the rise of one from 
another cannot be objected to As there fs something speclhc 
in the effect which is not generally traceable to the esuse, even 
so there Is some speciality In the possession of a specific form 
and ornaments by each cf the oygha deities. 


An objection lg noted to the effect thar the Sarnkhya, Toga, 
Pasupata and Pàficarütra systems should be considered to have 
been condemned alike, The author rejects this on the ground 
that all the four systems cannot be refuied of one and the same 
ground, as they are mutually opposed. Since Narayana Is held 
to be the greatest deity In the Pafcardira, it 18 treated as distinct 
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from the other three systems. Passages from the K@lottara. 
samhtta are cited by the author. 


Pillai Lokacarya, a contemprory of Sudargana Siri, wrote a 
number of works, and Is the author of the Prapanna-paritrdna on 
the duties and responsibilites of a prapanna, and of the Tattoa- 
iraya on the tattvas, the !Insentient, the sentient and God. 
God's five forms are mentioned 1n the latter. The qualities and 
the functions of each of the zyzha deltles are explained. The 
main and subsidiary kinds of v:bhavas are listed and are shown 
to be as such at His free will The number of vibhavas is stated 
to be thirtysiz Among the five forms, the arcd form is perfect, 
since that alone creates affection (among people for the Lord), 
is the auspicious form and the refuge for all the worlds and 
could be enjoyed. This work deserves to be called a collection 
of Pascaraütra-szitras 1068 


In another work, Srivacana-bhüsana, Pillai Lokacarya states 
that tbe Azhvars performed the surrender of themselves 
(prapattı) to the arcá form of God, He brings out vividly the 
distinction between the five forms of God The antaryamin form 
is like the water deep in the earth. Paratoa is like the water 
encircling the material universe, the sytha form 18 like that in 
the Milky Ocean, the zibhava forms are like the water in flooded 
rivers and the arcã ones like that settled in deep ponds Among 
them the last one is wichin the reach of the people, while others 
are not, Those who take to prapatts may be ignorant like us, or 
great In thelr knowledge like the early preceptors, or those who 
are devoted to God like the Azhvars, Prapatti is based on ihe feel- 
Ing of one's miserable nature and Is an indication of helplessness. 
It is |n fact not a means, but only faith in the grace of God. 
The Lord is Himself the upaya and upeya To get His grace, the 
self requires Sri to be the divine mediatrix (purusakara) between 
him and God Sri intercedes on behalf of the seif and pleads 


1088. Schrader, p, 27. 
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that he be forgiven. At the same time she extends her Infinite 
tenderness to the self. The grace which He shows then ls 
spontaneous and does not rise from any cause, nor does it 
require any persona] endeavour on the part of the self Human 
initiative as a condition for redemption is not required. To 
adopt it as means would be like a son making a request to hig 
father to protect him God Himself would arrange to get what 
is good for the self and to avoid what is harmfnl to him. What 
the self is required to do is to know himself and not stand in 
the way of the Lord showering His grace, Bhakti and prapatii, 
follow as necessary corollaries from the grace of the Protector. 


In the second chapter of his work, the author discusses tha 
nature of svagata-sojkdra and paragata-sviküra and the difference 
between them The former refers to the Lord's accepting the 
prapanna who makes an endeavour for thls purpose The latter 
means thal the prapanna \s accepted by the Lord on account of 
His own free will, The former never assures the result and 
the latter fs ever friutfal Divine grace got through the latter 
method 1s hk: mother’s milk, while that through the former ig 
like artificial milk, Besides, conceit and pride would overs 
power the self while taking to the former and would affect 
adversely the nature of the self, namely, its abject dependence 
on the Lord The next two sections discuss the attitude which 
the self should adopt towards God and the dedrya. 


In still another work, Mumuksupbads, the author discusses 
the import of the three maniras1066 studying the meaning and 
significance of each syllable The place of Sri, her acting as 
mediarix and the caramagloka being applicable only to the 
vsbhaval067 get fully explained While upholdlug the view that 
God Himself would bless the self, the author states that what is 
enjoined as karma comes under service, as jfüana under the 


1068. The three mantras aro Milamanira, Dvaya and Caramas loka. 
1067, $rivacanabh&sana, 6, 7,0 ; Mumuksuppad:, 110, 
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knowledge of the self, as bhakti under an earnest desire to get at 
God and as prapatii under the correct knowledge of God, 1068 


Among his other works, the Arthapaficeka discusses the five 
subjects which a Vaisnava should know before he seeks God's 
grace They are the nature of Brakman, that of the self, the 
means of attaining Him, the nature of moksa and the 
obstacles that He in the way of getting it. In the Tailvasdekhara, 
he states that prapatt: is the means for getting rid of bondage. 
Prapatii is also called nydsa, tyaga, niksepa and Saranagat: and by 
other names. Surrendering one’s self to Paramatman is to be 
carried out aad all ase eligible for it. [tis a particular kind of 
knowledge which arises in the self This knowledge includes 
(1) a request wnich is formed through stopping the transgression 
of God's oommands, (u) God being favourably disposed and 
(Hi) meditation (by the self) of God's omnipotence. This 
knowledge has ¿wo phases, one In ibe form of the abject, namely, 
God's becoming the means without the self's request for it, and 
the other, the cognition in the form of the resolve (of the self), 
Those who are qualified for this must have the earnestness to 
attain the Supreme Being, absence of the desire for anything 
else and a determined conviction in God's liberality and other 
qualities. That the self has nothing to call as its own 
determines this knowledge. 


In a work called Tanrdvayp, the author notes that among the 
means of getting moksa, prapatti is the best He cites instances 
from the Vedas, Itihásas and Puranas to justify this unlque posi- 
tion of prapatts It is defined as knowledge in the form of a 
request, stating that the self is an abode of offences, has nothing 
and 1s helpless. and that He alone must be the means (of mokga) 
for him 1069 It is also defined asa request, being the only 
means for obtaining one's aim which could not be achieved by 


1088, Caramasloka, 282 Cf. Tanidvaya, p. 223, 
1069, Tanidvaya, p. 223, 
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any othe: means, and this request must be made with @ 
belief.1070 The six constituents, which are said to belong «o 
prapatti, are stated by the author as the tralts which a self woul d 
get after becoming a prapanna 101! The Azhvare are sald to 
have adopted Pprapath, when they got the éalfva-jjdne through 
God's unconditioned grace, and they did so because they could 
not brook any delay In attaining Him. A prapanna has nothing 
to do, He haa nothing to galo here 1n this life and so gets moksa 
when he gives np bis body, The great Valsnava Acüryas have 
preferred prapatti aa the only means for all, since it destroys all 
the accumulated sins of the selves, since every one Is authorised 
io adopt it and since moksa is assured at the end of the present 
life. The self has really no power over its own protection, and 
the protector, namely, God has a right to protect the self 


Sri 1s considered only as a mediatrix, and not as upaya and 
upaya Therefore, she ts not equal to Visnu, She is only a self, 
but as the consort of Visna, she could not be away from Him at 
anv ume This concept appeara to go against the Pa@fjcardire tra- 
dition which makes both Srt and Visnu as Brakman. The author 
cites here a passage from the Ahirbudhnya-samhita\012, Ths 
Paficardtra texts deciare that Sri acts at His direction, and so 
this Acdrya has authority for treating Sri as a subordinate to 
Visnu. A subordinate cannot have equal status with the master, 
Visnu is the mastei, and so Sri must be only a self ever with Him 
as His wife. The approach made here by this author differs from 
the one made by others, The rolc which Sri plays as a wife and 
mother explains this attltude, and the dispute over this between 
the two Vaisnava sects is meaningless. 


Azhaglya Manavalaperumal Nayanar, the younger brother 
of Plilal Lokacarya, wrote the Acdryahrdaya |n four sections. 


1070. Ibid. 
1071. Ibid, 
1072, ABS, LI, 61b-02a. 
asv—41 
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The import of the WNalayiradivyaprabandha (particularly the 
Jiruvüymozhi) is conveyed in this work, and, hence the tite, 
Some decades inthe Tiruvaymozh: breathe the sense of bridal 
mysticism, This author chooses to make a classification of these 
decades according as the forms of the Lord ín Vyuhe, | Vibhava, 
Para, Antary&min and Arcá attract the bride and make her send 
Him ber message 1073 


The doctrine of prapatti is dealt with In the Parandarahasya of 
J&anàdhika, also known as Nalndraccan Pillai, son of Periya- 
vāccān Pillai (C 1300 AD,). Pila! Lokacarya, hls younger 
brother and Nainārāccān Pillai wrote the works mentioned 
above is Sanskritlsed Tamll, that is, Tamil with a large admix- 
ture of Sankrit words. 


The Influence of the Paficaratra Agama \s felt In the works 
of the above-mentioned writers and also in those of later ones 
The astáksara mantra is enjoined by the Agamas. The Doadasà- 
ksara which 1s of great importance for the Vatkhanasa tradi.ton lg 
not recognised to have as much importance In the Vaisnava 
tradition Instead, the doaya and caramasloka have received 
greater attention The carama sloka, whlch forms part of the 
Bhagavaitdgita 1014, has been raised to the level of a mantra on the 
strength of the assurance which God has given there for security 
and protection to the suffering humanity The path of self- 
surrender which gets special treatment in the Laksmi tantra and 
Ahirbudhnya-samhità has exerted a profound Influence on the 
Vassnava Azhvats Therefore, the doaya-mantra acquired a 
Special status for resorting to prapatts 


Naturally, Pillai Lokacdrya’s works like the Tattvatraya, 
Mumuksuppadi, Srivacanabhiisana, Yadrcchskeppadi, Parandapad:, 
Sriyanpatsppadi, Tattoasekhara, | Tanidvaya, Tonicarama and 


1073. Acaryahydaya, 156, 
1074, BhG. XVIII, 66. 
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Tanipragava discuss the nature of the three rahasyas (secret 
doctrines}. These works also discuss the nature of God a-d 
man for elucidating the full import of these Along with the 
Sdrasaggraha,  Samsara-samrajya, Navarvatnema@lai, Navavidha- 
sambandha, and others, these enjoln on prapannas a way of life 
that would be in consonance with the esoteric import of these 
mantras Another noteworthy feature is that these are all 
written in Tamli mixed with Sanskrit for the easy comprehenslon 
of one and all 


The Mayadyumant of Meghanadarl, a contemporary of Pillai 
Lokicárya, represents Narayana with His Sri, Bhi and Nila as 
the Ultimate Reallty. Sri is only a self, but as the beloved 
wife of Narayana, is ever present with Him. She 1s the 
mediatrix before Him on behalf of the selves 1075 It ıs strange 
to note that this author refers to bhakti as the only means of 
moksa and does not treat prapatti, 1010 


Vedantadesika (1268 1369) made a significant contribution 
through his Pafcarátraraksd to vindicate the auitbority of the 
Pafaratra Agama, Of the three sections which this work 
contains, the first discuss:s the vaiidity of the Pa#earaira Agama 
at all possible levels and sources, including the Agama-pramdnya 
of Yamuna. The conflicting views which the Sails contain 
about the nature of the four divisions of the Agama (agama, 
mantra, tantra and tantr@ntara) are resolved without Injustice to 
the authority of the texts which discuss them. Actual recriml- 
nations found in the Vatkhanasa and Páficarütra texts are shown 
to be merely apparent and to have no Inconsistency what. 
soever, His arguments in this context represent an edifice built 
upon the strong foundations lald by Yamuna in his Agama- 
pramdnya, The second section Is devoted to the dally practices 


1075. Nayadyumant, pp, 255-7, 
1076, Ibid. p, 233, 
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which a Vaisnava [sto undertake. These must conform to the 
pancakala-prakriyd laid down 1n the Paneardtra Agama The 
Samhitas do not give a uniform account of the routine of dally 
life. There are slight variations in thelr verslons. Besides, the 


Agama tradition lays stress on the importance of the 
dvadas$üksara mantra 


Vide 


agja: qurERSTUITUD d 
a 
zgaat wea WIDTH N 
Sandilya-smrti, YI. 

Some Samhitas1077 enjoin Visnugayatrz for japa in the morning 
Sandhya, doddagaksara at midday and astaksara io the evening. 
Vedadntadedika notes that, in principle, the pajicaküla concept 
should be followed and there is no need to give up one's practice 
which Is based on the Kalpasutra of which one ts the follower. 


Vide: 


qi KITA ANTA SATIA WASANA | estetfaata- 
fmanan ag aati TATAHAN, aaqa fe rere 
far: saras agaat SATUA TAa: WARIS: 
waaa aana: i 
PR p.110 


The third section is intended by the author to be an 
exposition of the Nitya of Rámànuja. With great sagacity, he 
supplies several Ilnks to make tbc text of the Miya Intelligible. 
The intricate details of the morning routine are analysed and 
studied in the light of the varlous texts, especially of the 
Paficarátra kind, and conclusions are drawn in the most convincing 
way which a dispassionate scholar would not fall to appreciate. 


1017, E.g, SKS Rsi, V, 96-98. 
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Wearing of the ardhoapundras, thelr number, the materials for 
them, thelr form, the Kinds of rosary seeds to perform japa, the 
nature of the prosirations (asidriga and pañcāñńga) and the lapscs 
from which one should carefully guard onessif are discussed 
with amazing thoroughness. The variety of flowers to be culled 
for worshipping God, as well as yoga which consists of deep 
meditation, is explained, following the Pdfcardira-sarnhitds. 
Among the Pd@fcardira-samhtlds cited by the author, the 
following are well known: Paugkara, Paramesvara, Jayükhya, 
Padma and Sātivata The  Külottara, Hayagriva, Satkarsana, 
S'rikara and Paramesthya are among the less known but Important 
ones 


In this Nyayapartsuddhi,1078 the author discusses the validity 
ofthe Pancaratra Vedantadesika is the earllest writer to take 
up the Vaikhanasa Agama and discuss Ita validity 1079 Those 
who adopt the Vaikhanasa-sqtra exclusively do not deserve 
condemnation, for the same should be sald of others who follow 
their own Sgtras, They have been studying the Vedas and 
following the religious practices sanctioned by thelr Kalpa-szitra 
and so are nota whit inferior to other Brahmins, That the 
Asvemedha-parvan of the Mahābhārata declares them to be as 
valid as the Pdafeardtra ıs sufficient ground for according 
recognition 


Worth noting ın this context are the humorous remarks 
which the author offers on the mutual accusations in the two 
Agamas. These recriminatory passages must have been intere 
polated by those who were intolerant of the greatness of the 
other system and who were eaget to enjoy the slander thrown at 
the other system as much as eating sugarcane. Alternately, 
these must be treated as arthaváda (eulogistic) In praise of thelr 
own system. 


1078, NP, pp. 161-169. 
1079, Ibid. pp, 109-110. 
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Vide : 
TETUA TAHAN aaa aaga Ra- 
afaarfa ar TAMAT AN ANK Afa a aat fau 
NP, p 169. 


The materlal treated in the Págicaratra Agama provided a 
fresh ground for Vedantadesika to contribute to the maintenance 
of the Valsnava ideals The author wrote for this purpose the 
Saccaritra-raks@ in three sections. Apart from the fivefold dally 
routine on which the P@feardtra texts concentrate, the person 
who likes of Is expected to worship God Is required according 
to the rules of this Agama to have pafca-samskara Among the 
five sacraments, the marking of the shoulders of the disclple by 
the preceptor with the heated symbols of conch and discus was 
assailed by the exponents of other schools of thought on the 
ground that this amouats to doing injury to another and has no 
authority to support it While upholding the authoritatlveness 
of the practice, the author prefaces bis arguments with proviog 
the Paficaradtra Agama as valid This sacrament cannot be 
questioned, because the Agama enjoins ft. Then he cites an 
unusually large number of passages from various Vedlc texts, 
Dharma-gastra texts and Puranas to prove the obitgatory nature 
of this sacrament, corroborating his statements by citlng 
passages from this Agama, 


Wearlng the ürdhoapundra isa mark of the Vaisnava, The 
Pajicarütra texts enjoin its wearing, Here, too, Vedic texts, 
Dharma gastras and Puranas are uullsed to support this practice, 
Relevant passages and Pdfcardira Agama texts are additions] 
evidence given 1n the second section 1080 


The third section deals with the obligatory sacrament of 
worship, namely, offering food preparations to God. The 


1080. The Vaikhanasa texts also enjoin the wearing of the twelve 
&rdhva-pumdras, KA, XXXVII, 24-30. 
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question of" taking nirmalya 1081 1s discussed and the objection 
to fts acceptance 1s overruled by citing passages from the Puranas 
and Pdfcardtra texts, The following SaszA:uds are ched in all 
three sectlons *—Pauskara, — Paramesvara, Fayakhya, Padma, 
Sattoata T4vara, Ahirbudhnya, Kalottara, Sanatkumara, Paramesthya 
and Padmodbhava, The Atri-samhitá of the / Valkhanasas is also 
elted 


The doctrine of self-surrender, which is treated in the 
Pajcardiva texts, came to be recognised as an Independent 
means of moksa in the period of Ramanuja asa result of the 
influence of the compositions of the  Ázhvárs which gave 
prominence to this doctrine. Though it is treated in the 
Gadyatraya of Rimanoja, it took some more time to get 
expounded on strong grounds Vedantadegika took up this 
matter and treated il in the Nekseparcksa. 


The prima facle view is first stated, denying a status to this 
as the means of moksa The grounds for holding this view are 
as follows, The nature of prefatis cannot be defined, cor does 
it have the necescary appiopriateness. Tue defiaition, even if 
it is giveo, caanot be precise. There is no Vedic injunction 
enjolning it. ít is possible to deny it the status which is sought 
to be attributed to it. It does not differ from bhakti which bas 
a status as the means of moksa, It is inefficient to act as such 
means, Finally, it is not widely known as being rhe meang, 


1081. Nérmdélya 18 the name given to the food, flower and fruit that haa 
been offered to God, 


Vide, 
Ad a ag wed get noaa wr 
akanta Nea aa osuera aA d 
SKS, Siva, V, 48b-4la, 
Cf SA, LXII 108b-108, 
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The author takes up all these points and refutes them, one by 
one. Then he shows that prapaits could be declared to possess 
all those features which are sought to be denied. He concludes 
that the non-acceptance of prapatti would go agalost the 
tradition which fs evidenced In ancient texts like the Ramayana 
which contaln Illustrations of the practice of prapatii Passages 
arc cited mostly from the Ahsrbudhnyassamhiiz and Laksmi-tantra 
in support of frapatti and to some extent from the Satyaki-tantra 
and Sàttoata samhita 


All the possible conflicting views on the place of Sri in 
Valsnavism are discussed by the author in hls commentary on 
the Catusslokz In the main, there are two views, according to 
one of which Srils all-pervasive, while according to the other 
she is atomic in size. There are four subgroups under the 
former. They are that (i) Sti is only a self; (ll) she Is 
distinct from the selves and God; (iii) she has the status of a 
goddess, but is not the Ultimate Goddess as Narayana ds the 
Uiumate God, and (iv) she fs actually the Goddess ruling over 
others, This iast-mentloned view is held by the author The 
second main view holds that Sri is only a self, though she Is the 
wife of Narayana The author criticises others’ views and 
maintains the fourth one under the first main view. 


That prapaits is a means Jike karma, jana and bhakti is to be 
admitted, and in the Kaliyuga Though bakit: Is not denied, 
its place is discussed by the author in his commentaries on 
Ramaavja’s Gadyatraya and Yàmuna's Stotra-ratna He cites 
from à number of Péafcardtra texts such as Sativata, Parama, 
Sankarsano, fayakhya, Visvaksena, Ahirbudhnya Pauskara, [Soara, 
Visnutattoa and Sanatkumara samhitas, Luksmi-tantra and others. 
The name ‘Rakasyaraksa* given by the author to his 
commentaries on Yamoana’s Catusslok; and Stotraratna and on 
Ramanuja's Gadyatraya is evidence for his treating these works as 
having relevance to and forming the basis for the three maniras 
and their esoteric significance. 
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H: discusses the validity of the PaAcaratra in the Adhskarana- 
sārāvalī also Sandilya’s statement that he got enlightenment 
through the Papcaratra is intended to prove that it 19 pralse- 
worthy and is not meant to i.sult the Vedas The Lord 
conaensed the teachings of the Vedas and out of compassion for 
people, Hz composed the Pāñcarātra Agama Like the classifi- 
cation of Sruts and Smrti, the Author mace a division of Vaidska 
and Tantraka 1082 The Pancarütra is vaild like the Vignusmrti 
which upholds Vedic practices 1083 The grhya cermon!als are 
treated differently by different writers Yet the Grhya-sütrat 
are admitted to be based on the Vedas. Similariy, the practices 
which are enjoined on the basis of the Ekayana recension, differ 
from those enjoined in other dharma-gastra 1084 texts, but yet 
have thetr foundations based on Vedic teachings. Varadanatha, 
son of Vedantedefika, wrote the Adhikaranaembamani, à 
commentaiy on the Adhkskaranasdrdoali On the Ine, 1085 


SMTCAIALTS stasis RAIRE areas, 


he cites a stanza of Sri Visnucitta, the preceptor of Naqadar 
Amral, and explalng thus Smrti: fa based on Suli and so is 


1082 Vide: 
eur afeaq Agirtuafanaateaad dicum, 
aa Wurenqeegíaqcru Facer EDD 
erreur sna anaes weargard | 
daaa sale fade arak «rod 
Adhikarapasára vals. 211. 
1083. Vide 
Aren Raa RaRa Verrem t 
Ibid. 2160, 
1084 Vide 
fe grt: agia RaRa gen aat Raga | 
Ibid. 216d. 
1088 On Ibid, 211, 


asv—4d2 
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Vedic, and yet there is the division of the sacred IJlterature as 
Sruti and Smrti Similarly, the Agama (or Tantra) is based on 
the Vedas and so is Vedic, and yet there is the divlslon 
maintained as Vedlc and Tantric 


Arguments of a similar kind are restated by Ved&antadedika 
In bis Tattoamukta-kala@pa and the Sarodrthastddhs, his commentary 
on it. On sloka 122 of the Buddhtsdra, a section of this work, 
he remarks that on the evidence of the Mahabharata 1086 Manu 
and others admitted the validity of the Pajicaratra, which 18 
adopted as an authority on matters that are undisputed, though 
not admltied by some others, This does not lead to the 
deciaratlon of its invalidity The same principle applies to the 
Vedas. The Ekayana recension, which was studied like the 
Vedas, Is now extinct, because only a very limited number of 
persons took to its study as In the case of the Upanisad;, 


Vide: 
aw gerala eun aq ouem | 


The author's Rahasyairayasára ìs an authentic document of 
the tradition of prapatti, setting forth the views held by the 
subgroups of Vaisnavism, analysing them and offering his own 
comments on them. The doctrine of prepatt: ıs explained in 
five chapters Though prapatti is held to be a means by itself, 
it does not mean that bhakti ceases to be a means. He argues 
that prapaih should be adopted by every self The caramasloka 
and doaya are definite evidence to recognise this. The passage 
that God [s tne refuge of all and Is tueir well-wisher shows that 
all are qualified to adopt this, The nature of prapatti is 
characterized by the faith that tbe Lord will surely protect the 
self when it makes a request to Him for the purpose. He refers 
to the views of Piliai Lokacarya on the scope of arthapafcaka 


1086, Mbh, Bhisma, LVI, 40, 
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and criticises them 1087 In the opinion of the author, Raminuja 
explalned prapatti as a constituent of bhakti In the S'ribhagya and 
as an Independent means In the Gadyatraya The unique nature 
of prapatii is dealt with In two chapters. Seven are devoted to 
explain the way of life which a prapanna is required to lead, 
This work is written In Tamil mixed up with Sanskrit, 


Of similar import but smaller [n size are several other works 
of the same author also written in Tamil mixed up with 
Sanskrit They are each called ‘rahasya’, one with the word 
* padavi’ added to it, another * navaniia " and others ‘ matrka’, 
* sandeda*, ‘vatndva]z’, and ‘culaka*, All of them deal with 
the three mantras presented In various ways to suit the powers of 
understanding of people. Among them the Rakasyasandega has 
a commentary by the author himself, called Rahasyasandegas 
oivarana on prapaitı The Rahasyaratndsalz with its commentary, 
Hrdaya, discusses the arthapancaka, prapatis and the life of a 
$rapanna There is another set of works, each called ‘ Tattoa’, 
one with the word ‘padavi? added to it, another ‘ navanite* 
and others ‘ matrkd', ‘sandega’, *ratnával' and ‘culaka’, They 
discuss the nature of the Ulumate Reality, the self and the 
world The Ultimate Realltv is studied in all {ts five forms. 
Among them, the Tattoatrayaculaka discusses these topics in 
greater detail thay others Woile treating of the nature of 
Isvara, mention is made of the Vigakhayüba the number of 
vibhava forms (as thirtysix) and pure and impure creations, 


Among his other works written in Sanskritlzed Tamil the 
Paramatabhatga contains arguments intended to refute the claims 
of varlous systems of thought and for defending the Valgnava 
system from the attacks of the other schools, Section 21 states 


1087. RTS. If p $2 where the name of Pillai Loksosrya is noi 
mentoned but a passage from the Tanidvaya (P, 323) of the latter is 
quoted, 
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the prima facie view against the Paficarátra doctrines. And the 
next section is devoted to the establishment of the Valspava 
tradition which includes that of the Pažcarātra system In order 
to uphold the doctrine of prapatii, the author composed the 
Abhayapradánasára which offers a clear exposition of the doctrine 
based on a well-known sloka in the Ramayana 1088 The three 
sahasyas are discussed 1a the Sarasara How a £rapanna should 
live here so as to be of service to God and His devotees is treated 
in the Pradhanasaiaka and the Sarasangraha, Passages are cited 
from the epics, Puranas, the compositions of the Azhvars and 
the Agama texts like the Ahtrhudhaya sarahita, Lukgmi-tantra, 
Sattvata-sasshtiá and others. 


The path of prapatis and the three rahasyas are also treated 
by the author in the form of verses composed ın Tamil The 
former is dealt with in the Adatkkalappattu and works with the 
word ‘curukku’ added to the name of each, The Arthapaficaka 
deals with that topic. The way of wearing the twelve 
urdhvapungras, which are enjoined in the Agamas, 1s explained in 
the Pannirunámam The routine of daily life is dealt with in the 
Srivaisnavadinacar3 


Veddutadedika’s zeal in preaching Vaisnavism to humanity 
according to the varying abilitles of people. is well reflected in 
his attempt to produce Sanakrit poems, dramas, and stotras 
incorporating the fundamental doctrines of the system The 
poem, Yadavabhyudaya, depicts in poetic fashion sa¢gupya and 
vyūha 1089 and prapattil090 The drama, Sankalpasiiryodaya, 
contalps a discussion on the valldity of the Paacaratra1001 


1088 R Vl 18 33b, 34a 

1089 Yadavabhyudaya, XVI] 116, XX. 78, 
1090 [bid X 75 

1091, Sankalpassryodeya, Il, p. 3l. 
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Among his Innumerable stotras, the Lord with Sri ia 
mentioned as the Ultimate Reality,1092 and source of letters 1093 
The zyüha and sddgunya get glorious desariptions 1094 The basis 
and nature of prapati: are explained together with an appeal ta 
God for the security of the self 1095 There 13 an interesting 
reference in the S'arapágatidzpiká to both the Agamte modes of 
worship,1096 where the author does not discriminate one from 
the other in point of superiority, oa which matter the adherents 
of both the schools have been vying with each ether in 
recrimination 1097 Some of the glokas convey the senge of the 
yaniras for the deities concerned 1098 Sudarsana gets an 
tidependent hyma, Sudardanastaka 1089 


Manavalamahamuni, also known as Varavaramuni (137]« 
1444 A.D), was a great Acarya who worked with a misslonary 
zeal for propagating the doctrines of Vaignavism. He wrote 
mostly in Tamil with an admixture of Sanskrit, [n this he waa 
prompted by a keen desire to carry the message of the Acdryas 
to ordlnary people who could not be expected to have even & 
working knowledge of Sanskrit, Yet, the Tamil words of 
Sanskrit origin are not foreign to the Tamil speaking community, 
So he chose to adopt the mantpravdia way of writing A study 


1093 Sristuti, 6 

1093, Hayagrivastotra, 11. 

1094, Garugapatcagat, 6.6; Abhitistava, 18 Sarandgatictpike, 6, 
1095, Nydsavirhdati, Nyasadadaks, Ny tsatilaka, 

1008, Sarayagatid§pika, 82, 

1087, Vide: SA, Introduction, p, XXII, 

10803. Hayagrivastotra 11, Gopylavimsati 8, Sudarésnaetaka 8,7, 


1099, Another work of the author, gogasayudhestotra invokes protec- 
tlon addressing sixteen weapons cf the Lord, Stanza 18 mentions Sudaréana 
ag the source of all the weapens. SKS (Ryratra X 215-92) however 
mentioria all of them aa having sprung from the body of the Lord. Perhaps, 
the Ahs, Ill 18 followed in the stanza 18 cited above. 
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of his works reveals that he was well-versed In the advanced 
texts on Valsnavism, and to his credit goes the distinctlon for 
having used this way of writing and achleved success In his 
mission In this respect, he was veritsbly the lilustrious 
follower of his Acaryas 


Apart from the rich storehouse of inherltance of Sanskrit 
and Tamil which he availed himself of, mention must be made of 
the references made by him to the Pafcaratra sources, which are 
available from his index to the faAanasdra of Arulalapperumal 
Emberumaoar, and commentaries on the Acdryahrdaya of 
Azhaklyamanavalapperumal Nayanar and three principal rahasyas 
of Pillai Lokacarya 


The Pancaratra texts are sald to be 108 in number 1108 The 
AlhiwbudhnyallOl and Visvaksena samhit#st102 are mentioned by 
Dame and profusely cited. 


While commenting on the section on God in the Tatsoatraya, 
several passages are cited from the Viscaksena-sajhhitd which is 
now notavallable Para, vyüha, otbhava, arc® and antarydmin 
forms are enumerated clting the passages from the texts 1103 
While discussing the qualities of God, the Ahtrbdhynasamhitd is 
cited to describe the six qaalitles, the vyzha deities and their 
possession of these In pairs and the responsibility each took up 
for the well being of people The same text is clted also to 
explain the derivation of the name ‘Sri? How God's power 
(sakti) works for the uplift of man is graphically explained 1104 
The path of self-surrender, and its concept and significance are 


1100 ZS$rivacanabhüsanavyakyd 392 

1101. Ibid 

1103  Tattvatrayavyaákhy&na 182, 187, 188, 

1103 bid. 182 

1104, Ibid, 184-188, Acaryabrdayavyakhyana 70, 
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well brought out with the help of passages from this texi1105 
and the Laksmitantra 1106 


God's descent, rather rise (pradurbháoa), is of two kinds, 
main and subsidiary The number of vibhazas is thirtysix which 
gets justifieatlon from a passage from the Visvaksena-sasshità, 
The author notes this number to be thirty-nine in the 
Ahirbudhnyasamhst@ This discrepancy is resolved by treating the 
descents of Kaplla, Dattatreya and Parafurdma as caseg of a 
subordinate kind Thus, when these are taken ont of the list, 
the number becomes thirtysix 1107 


The citations given nere as from the SanalknmürallO8 and 
Jjayakhya sarihitas1l00 are not traceable in the texts with these 
names as available now, 


R nzir&mánujs (c 1600) cites from the Kürma, Liga and 
other Puranas, in his Bhaoaprakasikd on the S'ruataprakagiká, to 
support the authority of the Paficaratra. 


The Tattoamartanda of Bukkapatnam Sinlvüsácürya is a 
commentary on the Brahmaüsitras in the light of Ramanuja’s 
views In the interpretation of the sectlon 'Utpattyasambhaoat', 
‘oyfiana’ and ‘brahman’ have grammatical co ordination and go 
the siira runs as 'zysjdnadibhase 110 and not "vasudevadibhape". 
The word 'zijfidna! refers to jñgna which la the first quality In 
the list of sadgunas The word “ddi” may be taken to stand for 
the material cause which Brahman is, Further, ‘ofjfidna’ means 
Vasudeva and not simply a quality. Objection cannot be taken 


1105. Mumukgupadivyakbyina 149. 
1108 Ibid. 157 

1107. Tattvatrayavyakhyana 193 
1108. Jidanasdrapramanayoyjana l, 28, 
1109 Ibid, 38, 

1110, Brahmasütra II, 2, 41. 
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to the emergenzs of the self, as there Is justification for this in 
the Upanisad1111 itself. The aphorism, ezpratisedhacea 1112 
must mean “because of the absence of oppcsition or rejection ” 
The Paficaratra texts reject the birth of the self and so their 
validity is not (2i) contradicted (prattsedhai) Tne author shows 
also that this sectlon cannot be taken to go against the Saktas, 
The author must have been influenced by the arguments in the 
Siddhantaiatn@vali 1113. of bls grandfether, Venkatacarya 


Varada arya's Pdaficardtrakantakeddha@ralll4 silences the 
objectlors ra'sed ageinat the validity of the Agama 


The Pafaraütrarakgahrdayalll8 of one Ramanuja is an 
epitome of Vedanta Desika's work mentiorcd in its rame The 
Agamapradipa 1116 of Sundararazhava plac.s th: Agama on stab'e 
grounds. 


Kap'sthalam Degikacarya, who was living e: Tirupati in the 
early years of this century, discussed tbe problcm of its validity 
in his S'arirakadhikaranaratnamálà by explaining the opitha doctrine 
as contained in the Laksmitantra and Sanatkumarasag tuta. 


Some works were written on the fivefold division of the day 
needed to lead the daily routine Among them are the 
Pajícakalakrsyadipalllt of Srinwasaca ya and Paficakalapraka tika 
of Tirumalal Srinwasacarya Hariia Venkstacarya’s (c. 1500 
AD) Dasanirnaya and the Ahntka of Gopaladedika (c, 1750 
AD) treat the routine life of a Valsnava 


Mill TU I2 1,1, Narayana Upanisad I. 

1112 Brahmeasittra II, 2 42 

1113 Ms No D 5259, Govt, Oriental Ms Library, Madras. 
1114. Ibid. D 5283 

1115 Ibid, R 2219, 

1116 Ibid, R. 608 

1111, Ibid, D, 5301, 
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An inqulry into the natnre of the mediatrix is undertaken 
by Narayanamuni in his Purugakara-mimams@ which has a 
commentary written by Srigatlega 1118 Offering dally 
worship to God Is discussed 1n the Pratipurusa-bhogavadáradhana- 
samarthana 1119 whose author is not known. Sundaravira- 
rághava determines the qualification for offering worshlp for the 
sake of others in the  Pardrtha-yajanddhtkara nırvāha 1120 
Campakesacarya’s Taptamudrdnkanapramdnasaigraha 1121 analyses 
the standpoints about branding the marks of the conch and the 
discus on the shoulders. Prapatti, as a means which every one 
is required to adopt, is dealt with inthe Niksepa-cintamans of 
Gopaladesika (c, 1730 A D.). This prectice is upheld by 
S invāsadāsa in the Nypdsaudyd-parsskrts 1122 and by Srinivasa 
In the Nydsanidyd-otjapa 1123 


The various aspects of temple worship are dealt with in the 
Eriydkatrava candrika1124 of Varaiaguru who offers here a trlef but 
accurate account of tne kriya and caryd aspects of the Pdfcardtra 
Agama The 37 chapters which this work contains represent the 
tradition as recorded In the Padmasamhita. Of similar nature 
are the Pratisthdpradipa 25 of Narasimhavajapeyin and the 
anonymous Utsevasamgraha, 1126 Diksaávidhdna 1127 and 
Práyascitta-sagograha,1128 


1118 Jbið R 1108 

1119 Ibid R 1679 

1120 Ibid R 1034 (b) 

1121 bid. R 21. 

1122 Ibid R 21 Varad&cirya is givenaa the name of the author in 
the Adyar Library, TR 233 

1123 Ibid R 2128 TR 232 

1124 The recent edition of this work in Telugu script by Pandit 


S B Raghumathacaryulu with his commentary 1s helpful in understanding 
the text Besides it gives the number of Tālās, Vadyas, Mudras etc. 


1128 Ibid. R 3962, 
1126 Ibid D 5851 
1127. Ibid R 5255 
1188 Ibid. D 5133 
asv—43 
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The Sudarsanasusadruma of Anantacarya (known as Anantae 
z' vàn)of Mysore (c 1850 A D) i: an invaluabl. work on the 
sacrament of wearing the mark of the heated conch and discus, 
The author quotes profus ly from the Vedic and Paricarátra 
texts ard Puranas Sricahgacarya of Purigai who lived at 
Tirupati at the beginning of this century made a good 
contribution to this sacrament in his Bhogavaddharmadarpaga 
and Fajrakuthára. 


Alssgifgabhatta 1s the author of the Vajramukutavilasa,1129 
e campu d picting the glory of the Deity at Melkote and also 
describirg how the diumond-set crown came to adorn Him in that 
shrine, The author states 1838 AD as the date of his b rth. 


Among minor works on Pafearatra, the Sudarfanamimáss a 
is said to have been written by Vedàácárya, son of Vedaviása- 
bhatta and grandson of Siivatsankamigra, diciple of 
Ramünuja This work argues in favour of the faptamud aakana 
S.veral wiiters’ names and clia ions from thelr works ar: given 
hire by the auther to support hls arguments Visqucitta, 
Na:áy nimunt, Vedavyasabbattaraka, Yadavaprakas» and 
Ananda Iriha are the writers whose views in support of this 
sacrament are recorded here. Reference ıs made to the views 
of B atta Vacaspa'l who praised the Lord at Srirangam, Gohita 
Narayondcarya’a Sadácáragrantha and Dhanuskayajvan’s Veda- 
bhasya, ali of them being unknown till now, The author 
mentiors Vallala as his patron. The author refers to a 
$loka 1130 |n praise of Ramanuja and attributes it to his 


1129 The works of Alasingabhatta are available only in manuscript 
form Vide -SV VOR I MS No 3858 


11.0 Vallala was a chieftain at Tiruvetra at this period. The stanza 1s: 
TEN omga sm: qein | 
e 
a: Alaga Rasa TAA | 
Cited on p 20, 
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preceptor. This sloka forms part of the introductory glokas 
of the Sruteprakasikad of SudatSinasicl, son of Vedacarya. 
As this quotation would suggest the tdentification of the 
author with a descendant of Varadacarya, he could not 
have been the son of Vedavydsabhatta. 


There is a work with the name of Sdttvatataniva in nine 
chapters. It deals with the theory of creation under the 1oflaence 
of Sakti The divine descents are counted as fortytwo, enumerat- 
ing them according to each Manzantara, the period presided over 
by each Manu. Devotion is stated to be of three kinds called 
Nirguna-bhakti, Karmaja bhakts and Lila-bhakt:, Vaisnaves are of 
three Kinds To the first belong those who are dear to all. 
Those who display their liking to others in a relative degree are 
of the second kind The Prakria Vaigpavas are of the third 
Kind as they have love for the idols 1131 Moksa is obtained by 
reciting the name of Krsna The entire work is in the form of 
a dialogue between Siva and Narada — Tnuere are certain 
elements like the role of Sakti and divine descents which show 
the Influence of the Paicardtra tradition or rather the Va'gnava 
trodition The other features hsve nothing in common with the 
Pariarátra system Except for the name, tùs work has 
«ffiliauon only to the cult of Krsna 


There ls a Sangdilyasamhuta of which a part called Bhakti. 
khanda alone is available. Though it treats dzk;d, nyasa and 
other topics that generally form part of the Pancarátra texts, 
other tbemes like bhakti, stotras, gurubhakt: and practices in the 
Kall age cover ‘he greater part of this work, 


There is also available a Samhita 1132 with this name In 
fragments. Perhaps, Sápdilya, the narrator, is brought in as 


1131 IV 74-77. 
1132, Pancarátra Nil Vilakkam, pp.19.10 


340 AGAMAS AND SOUTH INDIAN VAISNAVISM 


the narrator in the Bhakiikhanda mentioncd above and offering 
his name to it 


The tenetsof the Vaikhanasa system are treated In the 
Vatkhdnasa-sdra-somoraha of Srinivasabhattacdarya and in the 
Vaikhanasa stddhantalega darsa of $i Kygsqibhittacarya. The 
Uttamabrahmanidydotkdsa of Sundararajabhattacarya discusses the 
concepts of Brahman, the means of getting moksa and the 
practice of meditation, Similar is the Moksopayapradipikd of 
Raghupatibha ttacarya, The Vatkhdnasa dhyana muktavali of 
Vainateyabhattacarya with the commentary of Krsnabhattacarya, 
Is of a practical kind, as it deals with the postures of the idols 
and the retinue of God, Installation of images gets treated in 
the Pratisthd-ordhs darpana of Narastmhavajapeyin and the 
Praitsthanukramagika of Venkatinarasim acarya. Ki gava-arya’s 
Arcand-navanita and Bharadvaja Narasim*acarya’s Arcandtilaka 
discuss the procedure of worship. 


Srinivasamakhin, son of Timmarya, was a scholar who was 
a priest to the temple at Tirumalai A master of eight 
languages, he wrote a commentary on the Abhijndnasdkuntale 
of Kalidasa and other works of Sanskrit dramatists He also 
wrote the Vatkhdnasa-mahimamajijari, the — Vaikhanasasütra- 
tütparya-cintümam on the observances of those «ho belong to 
the Vaskhgnasastitra, the Uttamabrahmavidya dealing with the 
means to moksa and Vatya@stka brahmasütra-oyakhyana, a commen- 
tary on the Brahmüsatras according to the Vatkhdnasa doctrines 
One of Sundararaji’s disciples, whose name it not known, 
offered an exposition of the principles of system in his 
Varkhdnasa-tattodrtha bodhana 


Azhasiagabhajta son of Yoganandabhetta, commented upon 
the Sattvatd-semhuta in bis commentary called Sé@tloata-tantra- 
bhdgya 1133 God tells Samkargaya that He must be worshipped 


1133, MS, No, 3881 10 S, V, U, O, R.I, Library. 
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in three ways acd the commentator notes tha’ these ways concern 
Para, Vyüha and Vibhava 1134 The commentator discusses the 
kinds of o1bhava Arcāvatāra is shown here to have been included 
in the otbhavz 1135 He supports his interpretations by citing 
passages from the Laksmitantra and commentarles on the 
Paücastaoa of — SrivatsámXariéra and Svigunaratnakoga of 
Paráíarabhatti 1136 A passage from the Lakgsnitantra is cited to 
explain the concept of Vifaákhayupa 1131 Besides citing other 
texts like the Paramegoara, the Padma-samhita 1s mentioned for a 
teferenze to tbe details regarding mantras and thelr relative 
positions 1138 The commentator justifies a view of the 
caturdimya aspect found ın the Laksmztantra but notes that thls 
is against the view in the S@ttoata samita 1139 Mandala is to be 
considered as the body of God.1140 To avold thesin of taking 
nirmalya, the arcaka must keep something apart for his and other 
devotees’ use and then offer the offering to Visveksena and 
throw it into water.ll4l While dealing with :nltiatlon, the 
author gives useful information citing the Jayākhya and 
Laksmitantra 1142 


Alasiigabhatta commented upon the [Svara-samhttd 1n bls 
Sattzatártha prakasika 1143 The commentator observes that the 
Sátivata, Pauskasa and Jayakhya Samhitās are the sütras for the 
Ekayana-Veda also called Muüulaveda. [Svara, Párameévara and 


1134 Ibid. p. 9 

1135 Ibid pp. 11-14 

1138. Ibid. pp. 23-26 

1137 (bid. pp 58-58 

1138 Ibid. p 173 

1138. Ibid. pp 232-233 

1140. Ibid. p. 286 

1141, Ibid p, 416 

1142. Ibid p 493 

1143, MS, 3851 S, V, U, O, R, Institute, Tirupati, 
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Laksmitantra are theit commentaries (Vrttr) Conduct of festivals 
is treated in the  T$vara and PdrameSvara Samhitas The 
Leksmitantra does not treat thls matter So, the pricsts in the 
temp eat Katie! adopt the Pddma sambuta 1144 Purusa, Satya, 
Acyuta ard Ananta take the place of S:mkarsana and others 
for certain rituats 1145 At the commencement of the act of 
worship, Vigvaksena is to be wcrshipp'd according to j$vara- 
samhuld and Ganega according to Pdramesoara and Jayákhya 1146 
The commentator identifies certaln practices in the text as 
taken from the passages dealing with them in other texts 1147 
The word ‘ anuyaga* which means taking food after completing 


the worship of God Is derived as intended for the self which 18 
atomic In size,1148 


Vide: 
TAHANAN A ANTA wer are: od 


He cites Vedantades ka 1149 for an axplanation of the word 
* anuyága* and quotes anex'ract from the Pauskarasamhita 1150 
aboutit This ts to be offered to the deity; what Is meant is that 
it should be off.red to the deity in the house. Since tte manes 
(Pttrs) are to be offer d the food before anuyaga, the 
commentator notes that this Interpretatlon does not suit the 
context Hence this word, *oinicedya' 1151 must be taken to 


1144. Ibid. pp. 43-44. 

1148 Ibid. p. 111 

1148. Ibid. p 143 

1147. Ibid. p. 163 

1148 Ibid, p 242 

1149. SR. p.817. vinivedya ca devaya. 
1150. Vide PauS XXXI 171, 172. 


11581 The commentator supports this interpretation by referring to a 


passage in tie Commentary onthe Parameivasamhita, The name of the 
commentator 19 not known, 
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mean the offering which Is to be made to God within oneself,1152 
The commentary has useful diseussions like the one stated 
above on topics of crucial value for the tradition. 


Svami Naga (or Nagasvamin) wrote a commentary called 
Tattoapradiptka\153 on the Vesnu-samhite. Tbe commentator 
quotes she first stanza in the Yaterajasaptati of Vedantadcsika as a 
mangalasloka The commentary 1s brief and refers to the relevant 
mantras for application in the proper contexts indicated in the 
tex 1154 The commentator quotes from the Sdttoata-samhita, 
Murari’s work 1155 and a work called JVibandhana, He quotes 
also from other Agama; 1156 The Pdramesodra-samhita has a 
commentary called Piori by — Nrsunhayajvan 1157 The 
Laks mitentra 1158 pas a commentary by Krgsnamacarya 


In recent years, works came to be written defending the 
practice of Taptamudrá&kana Among the Valgnavas, the rift 
regard ng prapatt: adoptcd as a means gave rise to the writing 
of small works in support of this and 1a oppositlan to It 


1152 pp. 242-3 

1153, MS No 3859 0n SVVORI Tirupati 
1154 Ch VI. 

1155. p 177 Identity of Murārı 19 not known. 
1156. p.203. 

1157, ibid, R 1658 


1158 The editor Pandit V Krishnamencirya himself isthe commen- 
tate of this tert published in the Adyar Library Research Centre. 


CHAPTER IX 


AGAMAS AND TEMPLES 


The Agamas, asa whole, are based on the Vedas, and their 
concept of God is derived from them = It is but natural that the 
Supreme Detty should be depicted as formless and beyond 
comprehension The finie instruments of man and of his 
powers are totally inadequate to measure God and His 
powers 1159 God becomes an object ot adoration, and so He Js 
Tepresenied as an embodiment of lovable qualities and bliss, 1160 
thus indicating the result of a development that is only of 
Agamic origin 


This concept of God should naturally be consistent with a 
way of worship that would be practicable for those who believe 
init. Hence the Agamas invariably prescribe yoga as the means 
of moksa. Control of the mind and coucentration of the mental 
activities, which form part of the yogic practice, are essential 
for offering worship. Therefore, stress ts laid quite often on 
meditation 1161 God, who becomes the object of meditation, 
is not formiess but has forma which represent different levels of 
realization, beginning from concrete appearance represented by 
the waking state and passing through the states of. dresm and 
deep sleep and culminating in the transcendental one 1162 The 
Ulumate Reality is therefore called Nardy ‘na in the Pafcaratra 
Agamall63 and Sadavigpu 1n the Vaskhanasa 1164 


1159 TU 138 

1160 JSvetaivatera Upanisad VI 16, 

1181 Cf LT,XVI S'ri remarks that this 15 the most pleasing to her, 
1182 [bid XVI 40. CE, VK. pp 519-20 

1163 $SS.IV 7-20, LT XI 9-18, 


1164 SKS Brahma VI 138-40 Note the remark of S N Das Gupta: 
A History of Indian Philosophy, Vol, V, P. 172. 
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The Sriprasnasamhtta makes an explicit reference to the 
la'er rise of offering worship to the area form of God 1165 The 
Vai.hánasa Agama also classifies the act of worship as of two 
kinds, namely, Amurtdreana and Samürtürcana 1166 The name of 
the former shows c.early that thoush worship (arcana) is under- 
taken, it is not with reference to the concrete form of God It 
is held that the performance cf homa in the fire constitutes 
Amirtarcana According to this Agama, this is to be done on 
the lines prescribed in the VasAhanasa Kalpasitras 1161 


Both the Agamas have developed mostly with reference to 
the worship of God in concrete form [ne arca form ls required 
to be created out of specific materials 1168 Since Visnu with 
Sri is considered to be the Uitimite Reality, the Image of God 
as Varáha paved the way for the earth to be raised to the level 
of a goddess called Bhülevi, identified with Pust1 She too was 
given a status in the form of an idol to occupy a place to the 
left of Visnu,.ll69 Nila came to occupy a place under the 
influence of the stories of Krsna. Waile treating Visnu as the 
Supreme God, it became necessary to give other gods a due 
place, and so they are treated as forming part of His retinue. 
The idols so created for the principal deity, particularly Visnu 
and His consorts and some others as well, such as Visvaksena, 
Hanuman, the Vebhava deities and others, were required to be 
only one for each, but not more. 


The worship of God can also be done In water, kurea (a 
bundle of grasa used as a seat) and an idol. The tradition of 


11-5 S$prS IV 5,6 
1160 SA I 28b-29a 
1167 VK pp 3,480 


1168 SKS Brahma, VII 1 2, SA LII 3. 
Pas Ul 32 for greater detau 


169 KA V 99a, Pas, lll, 19 28 
ASV—44 


346 AGAMAS AND SOUTH INDIAN VAISNAVISM 


the Agamas is to treat the first one as low, the second as of the 
middle kind and the lastas the best 1170 The idol is called 
bera 1171 which means ‘body ° The Agamas use this word quite 
often to refer to the idol. Worship of the Lord in the idol is 
sald to please the eyes, mind and heart It produces devotion 
for Him in people who worship it. Hari 1s pleased and becomes 
accessible to His devotees. 


Vide: 
war: AARAA EJIE = | 


srar agad afrawaawa uet ufu | 
KA. 1. 13. 


1170, KA, I 13b, SA 31 53b, 54 


1171 This word does not occur in the Sanskrit language But ıt is 
found as forming part of other words eg, the name of Kubera, the lord 
of wealth, who is said to have a bad (deformed) body Vide 


gura faaansrtsd an Acgsaa | 
Vayupurana, LXX-89a Some commentators take thls word to be derived 
from the root 'Kumb' meaning to conceal’ with the suffix, 'erac' Kubera 
is said to conceal his wealth and keep it away from oneandall Vide 
Bhanujidikgita on Namalmganugasana,1 1 68a Cf Vacaspatya pp 2104, 
4989-, Sabdakalpadruma, II p 144. 


This interpretation 1s not acceptable, for 1t does not explain how the 
word *bera' has come into being The origin of this word is still 
mysterious, 


The Agamas use the words 'bera', 'arca ', ' pratima’, ' bimba’ 
and mūrti’ in the sense of the idol 

Bera, JK, LIV, VK p 12, KA II 2la, SA XVII 1, ViSS X 17, 
SKS Brahma VI 46,49; [S IV 64a 

Arca VISS X 12, SKS Siva I 82 

Pratmi SA XXII 24b, SS XXIV 18b, JS XX-l4a, PARS XVIII. 
23a, VIS Ill 12, SKS Brahma, VI 54b 

JS XX-la, LT L 106b, SS.XXV 15b, PARS XXII.1 2,3, VISS 
V 88, PARS VI. 21a 

Maru S4 IV 28a, KA XVII la, VK p 244, JS XI 20b, SKS. 


Siva, VIII 111, LT XL 54a, AAS XXXV. 58a, VISS. XXII 64, PARS 
lj 5, IS VI 89b 
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Five beras, according to the Vatkhadnesa system, 
called Dhruva, Kautuka, Snapana, Utsava and Bali, are required 
in temples. They are to be made out of various materials In 
specific sizes proportionate to one another 1172 Some 
authorities hold the Snapana and Kautuka to be of little 
importance By worshipping the Dhruvabera one gets rewards 
hereafter and the Utsavabera gives rewarda here itself 1173 


The Vastkhanasa texts seek to classify the forms of God in a 
different way also. They are mobile (cala) and immobile 
(acala) 1174 The former [s required to depend upon another 
which 18 taken as represented by the Kautuka-bera 1115 This Ís to 
be served with devotion upon which devotion sprouts out [n the 
devotee, People become prosperous by worshipping this form. 
The other form ls also called n:skaía 1116 It does not depend 
upon a concrete form It 18 represented by the Dhruvabera. 
This form is mainly Intended for the worship of the recluses 1177 


The need to have an Image which can never be disturbed 
from its position accounts for the  Miulabera or the 
Dhruvabera But the grace of God is not restricted to be 
received only by the arcaka or the devotees who visit the temple. 
There are persons who may be ill and can not move out of their 
homes For their benefit, an Image 1s required to be taken in 
procession through the streets This accounts for another 
image whose size must be In some prescribed proportion to that 
of Dhruvabera It is called the Utsavabera The occasions for 
taking thls Image around the locality must be determined. 
Hence certain days or periods in the year are particularised 
when festivals can be cclebrated with pomp Again, there 1s 


1122 VK p 219 
1173 KA IX 14-54 
1174 SA XLII 52, 
1118 VK pp 491-92 
1176 VK pp 91-2 
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the need to offer a ceremontal bath every day to God. This can- 
not be done without much inconvenience So an image called 
the Snafanabera is Intended for the purpose. The Dhruva and 
Utsava beras have ablutions generally once a week on a fixed day 
or on specific occasions, The Snapanabera is also called 
Tirthabere and is taken for immersion in the sacred waters of a 
tank or river or sea when the annual or any other festival 
concludes, the occasion being called azabriha An image called 
Kautukabera ot Karmabera is Installed for which offerings of flowers, 
(arcana) are made daily. Lastly, it 18 necessary to have a 
Balibera which {s to be taken round for making offerings at fixed 
places in the temple. 


The Vatkhganasa kind of worship, at it is now In practice, 
does not keep the distinction between the Utsava and Kautuka 
beras The offerings (arcana) are made direct to the Mülabera 
and Kautukabera 1177 


The Pafceratra mode of worship has a S'ayanabera, used to 
show God as taking rest at night at the end of the routine of 
dally worship. The Vatkh@nase mode permits the Snapana or 
Bali bera «o be used for tbis purpose. Some Pdfcardtra texts 
speak of a Tirthabera as the sixth idol used on specific occasions. 


It is bard to understand how and why the present practice 
arose of keeping only four or three beras in the temples 
including the major ones. It {s found that one of the beras like 
the Snapana is used to serve the purposes of another which was 
perbaps noi made or lost in course of time There seems to be 
no strong justification for keeping both the Tzrtha and Snapana 
beras as suggested in certain texts The reference in the 


1177 "Vide 


Hamiqedqemem | 
JK p. T1. 
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Visvaksena-samhita 1178 to Karma, Nitya and Tarunalaya 18 also 
vague, unless some kind of justification is to be offered for 
keeplng them 


There are rules which prescribe the size of each bera, the 
metals out of which they are to be made and the methods and 
times of worship Among them, the Dhruvabera is also called 
the Milabera, as it represents figuratlvely the root out of which 
a tree is evolved, in which the Utsava-bera represents the flower 
and the other three the leaves. The utmos: significance is 
therefore given to the installation of the Dhruva-bera There are 
certain postures like Sthats, Asana, Sayana and others for this 1179 
Specific ornaments and weapons are required to adorn these 
idols 


In the making of these idols, the materials will have to be 
examined and selected, so as to bring prosperity for the maker, 
the priest and the people of the locality also Artistic form Is 
to be achieved while making the Image. God, however, takes 
the form which the maker or the priest or the devotee eagerly 
prays to God to take up 


Vide- 
fararmcaicaa farm enar | 
SS VL 22 
wa neat fast: saraga} | 
maraa: fiari qgancnariaha n 


andia aai wat faf | 


Amaea aAa AGUNA 1 
Visnudharma, CVI, 16. 


1178 VisS X 82-83 


1179 Yanarüdha, thatis, ‘stationed in a velicle’ 13 one of the postures, 
Vide AnnuddhaS XI 1, VK. p.92. 
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The idols are to be installed in specific places with elaborate 
preparations of materials using the particular mantras enjoined 
In the Agama texts for each deity and for each bera The kind 
of grains to be used for preparing the food offerings, the 
quantity of the Ingredients, the kind of flowers to be culled for 
offering to God, the materials to be brought for each pitcher 
(kalasa) whose number varies according to the occasions and 
which are used for ablution (snapana) of the idol and the number 
of offerings to be made to suit the occasions are all dealt with 
in these texts. 


To house the Idols, the sanclum sanctorum 18 to be built with 
enclosures of varying number, quadrangles, courtyards and 
halls with towers with specified oumbers of storeys. Rules are 
laid down differently in differen! texts for Installing the gods 
who form the retinue of the priacipal delty in particular 
enclosures 


Worship done tothe idol isstated in the Vaskhdnasa 1180 
texts to be of two kinds, Santika and Paustika, the former 
bringing about the removal of evilsof all people, while the 
latter 13 conducive to thelr welfare. 


Worship of God is called yajfa which suggests that it is 
Vedic in character. lt is of two kinds. worship In the temple 
and worship at home. Worship in the temple 1s extolled to be 
the best. It will not stop, even if the priest who performs it 
passes away Ic is conducive to the welfare and prosperity of 
the people of the locallty — This classification is also called 


1180, KA 14 205b, Pancaratra also has them, Vide JS. XIV 10b. 
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Svdrtha and pardrtha 1181 The former corresponds to worship 
done in the house and the latter to that done In the temple. 


The Vatkh@nasa text called Vasadhikára offers another 
Classificatlon into pure and mixed The former is that which 1s 
done in the house by one who observes all the forty sacraments 
prescribed in the  Vatkhánasa-kalpasütras, The (dot to be 
worshipped must be Installed in the house and the worshipper 
must perform koma dally in the fire, and he should not perform 
worship in the temple. The worship done in the temple for 
others’ sake, following strictly the procedure laid down In the 
Agamas, 1s of the mixed kind 


As to who is qualified to perform worship, there 1s difference 
of opinion between the Paricarátra and Vatkhdnasa Agamas The 
former prescribes the qualification for all people without 
distinction of caste and sex Ii Is based only on two grounds, 
namely, panca-samskdra aud specific inluation One becomes 
eligible for the latter only after getting qualified by the former. 
Some of the texts actually mention that women are eligible for 
Initiatfon.ll82 All are qualified only for offerlng worship in the 


1181 This classification 1s not actually stated in the Vaikhanasa texts 
though it 1s imphed Cf KA ch 38, SA ch Bl The Paroaratra has 
specific references Vide 


Cale gaii MHATSAZ TULEA | 
Ananda-sambita, lll. 5 
cf — 
e 
que: adara: edgrvped Jüdiqq | 


SEE: qeu sunu reríqeunu oo 
TS XXI 508, 


1182 That pažcasamskāra is quite essential to do service to God 1s 
explicitly conveyed in ParS xv 959-973 The kinds of imtation which 
vary withthe individuals are treated in JS xv 4-6, xvi 34-6la, xvn, 
ParS vir 810, IS xxi, SS xix Cf ParS. iv. 1 8 See JS. ch. 16, 
PauS xxx 136b-189 Also 


Raa. MAAJA: TET | 


ala dra aÀ Dela Wr We. | 
ViívamitraS Ill 27, 
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house, while Brahmins alone are eligible to worship the delty 
in the temple 1183 In some texts, 1t is stated that only those 
who are descendants of Kasyapa, Aupagayana, Bharad:iaja, 
Maufjyayana and Sandilya have the primary qualification, 1194 
while others have the qualification in the secondary sense, 


According to the Vaikhanasa Agama, only those who, by 
birth, belong to the Varkhanasa sūtra, are eligible to worship in 
temples Investiture with the sacred thread (upanayana) ıs the 
only qualification, which only Brahmins can have Others are 
forbidden from having this right, whatever be their caste or sex 
If such persons touch the idol, even by accident, expiratory 
rites have to be performed 1185 


The person, who is to attend to worship, is called 
'ücürya* in th's system Besides being a follower of the 
Vaikh@nasa-stitra, he must be a householder with a wife and 
children Sudy of the Vedas and training in the performance 
of Srauta rltes and «xpiatory rites, diligence in discharging his 
dutles and, above all, abiding devotion to Visnu, maik him es 
competent for the work inthe temple In addition to atten fing 


to his work in the temple, he must also offer worship to Ged in 
bis house 1186 


The Pancarátra system prescribes certain qualificitions. 
The person, who is to offer worship to God 1n the temple, ia 


1183 Vide 
quejas SAAT guurmmeTt | 
PaS carya 1.8 


1184 S'andilya and the other four sages who received the Paftcaratra 
training from him have primary authenty to do worship ZS xxi 511, 
PaS iv 3b, 4a, SprS xxiv 144-146 


1188 SA xxvn 13, 10 15, lxxvm, JK xxi 511, VK. 
xxxv pp 467-9, KA xxvn 


1186. SA. xxvn 10-18, KA I, 22b-25, VK pp 5-6 
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here also called *'acarya'. He must be competent in the 
practice of mantras, following the tradition both in theory and 
pracdce He must be in a position to offer clarifications on the 
Issues raised by pupils without referring to the texts Actuated 
by selflessness, he offers training and guidance to the pupils. 
If need be, he gives assistance even to those who are not his 
students He never deceives any one, not even the ignorant! 187 
Adequate physical and mental strength 1188. fg expected in bim. 
He must be only a Brahmin He must avoid loose talk and 
lead a virtuous fife 1189 He may bea brahmacadrin, grhasiha or 
odnaprastha,1190 but nevera sannydsin 1191 He may be a vatu 


(less than sixteen years old),1192 a young man, of middle age or 
old, 


The Pafcardtra Agama speaks also of the qualifications for 
the pupils who are said be of four kinda,1193 Samayin, Putraka, 
Sadhaka and Acürya, Samayins get merely initiated, but do not 
learn the doctrines of the system and so are not fit to worship 
God 1194 Those who become sons, as it were, to those who 
Initiate them, are of the second kind,ll9S5 Sadhakas are those 


1187 JS XVII 40-62 

1188 LT XXI 30b-36, Purusottama-S II 3-7 
1189 AhS. XX 1-7, SS VII 22-23 

1190 SKS Indra, IX 

1191 Pas Il 24 1-25a 

1192 Vide 


«wi teamai agita | 
Pas Ul. 24. 18b. 
1193 SKS Brahma,V-118. 
1194 Ibid |, 120 


1198 Ibid is 121, 
ASV—45 
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who understand the nature of the system and become devoted 
to offer worship to God.1196 Acaryas have the competence to 
expound the mantras and the texts and could conduct the sacra- 
ments to the pupils 1197. The Acarya, who is mentioned here, 
is a pupil at first and then becomes a preceptor 1198 All these 
are fit to get Initiation, 


The pupll must have amlable qualities, be able to receive 
and retafn what is taught to him and live according co the 
tradition with faith In God 1199 Initiation is open to any caste 
and even women are eligible, if they get their husbands’ 
permission 1200 


The process of initiation gets an elaborate treatment. 
Several tests are to be conducted to find out whether the pupil 
will remain true to whgt he 1s taugbt He must have abiding faith 
in the Sattvata system. The period of test 13 one year 1201 


Initiation is called Dzksd, which word is explained as 
denoting that which cuts away all miseries and karma and reveals 


1196 SKS Brahma, V 122 


1197 Ibid " 124 A code of conduct for the last two 13 laid 
down here Ibid 126-135 For an elaborate account, see JS xvu ci 
PauS 1 14-21 


1198 LT xh 8 This classification is stated to have been treated 
elaborately elsewhere It 1s not cloar whether this is a reference to JS, or 
SKA orany other text 


1199 AhS xx, 8-10, SKS Brahma, V. 130-135. 
1200. LT xxi, 37-41, IS vu, 25-27 
1201, AAS. xx. l1b-14a. 
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reality in full.1202 Tt destroys all Impuritles and brings to the 
pupil supreme bliss, 1203 


Initiation is twofold according to the economic condition 
of the pupil A well-to-do candidate gets it done on an 
elaborate scale. For one who is not well off, homa 19 done In 
the fire with seeds of sesamum, for the penniless oral 
instruction 1204 is enough. No one who makes a request for 1t 
may be denled.1208 There is another classification into ordinary 
and special Mantras are merely used in the former kind which 
admits of three further subdivisions, condensed, normal and 
elaborate 1206 The special kind is fivefold The Samayins and 
youngsters whose hearts are seton Visnu get the first kind. 
The second is open to maidens and Putrakas. The third is 
prescribed for the Sadhakas who wish to obtain moksa. The 
AÁcaryas must adopt the fourth to attain sayujya. Women are 
eligible for the last kind 1207 


1202 Theinitial letter ‘dz’ in the word ıs derived fromthe root 'do', 
meaning to cut 


12:3 Vide 
aq ufa Feann Tala Wa | 
TAN us ua War a at TAH g 


AR ta aalan Aare: | 
LT LI Bb 6 


Ma faga: aat SAT TAN | 


Aara Tara: aatariezreaa: | 
VS x 2. 


ala garrafas aa stata wen | 
SPRS, xvi 19a. 
1204 JS xvi 4b-6 
1208 Ibid. 7-10a. 
1206 Ibid 54-55 
1201 Ibid. 58b-61a. 
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The pupil must be pure and free from temptations. A 
sarhharanyása ís done by the preceptor on the body of the pupil 
In order to get rid of the impuritles there belonging to Prakrti. 
Tbe body then becomes pure when the teacher does srstinyāsa 
there. This 1s followed by sthitinydsa when the mantra 1s taught 
which does not leave the pupil on any accountl208 The 
preceptor does this at first on his body so as to make himself 
mantramaya and then he does this on the body of the pupll.1209 


The mantra is then taught to the pupll which he is to 
practise with faith and diligence 1210 To do this, he has to 
undertake japa, homa, tarpana, abligeka and otprabhojana, Al 
these are coljectvely called Puragcarana,1211 


There is yet another division of inftiation as gross, subtle, 
and absolute All the three are called mantradzksa 1212 for 
which the pupil must have got bimself qualified in the practice 
of mantras. Thereupon, the adept will give inltiation in tbe 
principles (fatioz), The entire process is highly fotricate to 
understand 1213 The pupil will have to occupy the mandalas, 
especially, the cakr&bja-mandala. At the end, ho gets the 
ritualistic ablution which gets a very elaborate description 1214 


1208, SKS Brahma, ix 12-14a 
1200 AhS xx 26b-4la 

1210 Ibid xx 

1811 Vide 


aAA ada arfaa fats | 


tarai AÈ geag d 
Mantrakaumudi cited m dcdrendu, p 122 


For a rigorous practice of these, see LT, xxiv 35-44, LIL 
1212, LT xh 32 
1213. Ibid. XLI 9-66; JS. XLI XVIII, 
1214, JS XVIII. 
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Tt is thus found that all are qualified for initiation. In this 
eontext, it is worth considering what the word ‘ krtalaksana’ 
means in a passage already cited from the Mahabharata 1215 Tt 
means those who bave the ‘mark’ This ‘mark’ cannot be 
getting initiated, but something else by which one getting it 
becomes eligible to do worship to God This mark may be that 
which 1s made on the shoulder blades of the pupll by the teacher 
with the heated symbols of the conch and discus. It may be 
the irdhvapundra, Anyway, both these show the wearer of them 
asa Vatsnava Ancient texts 1216 declare these as easential for 
doing worship to God 


Some of the later Samhitds 1217 mention the sacrament of 
pajcasamskara as Included under Initiation, calling it a dzksa. 
Ancient texts, however, do not refer to this, Though it is 
necessary to qualify a person for worshipping God, ıt is not 
Initiation, nor can it be considered a quallfication for a priest to 
offer worship In a temple,1218 


The acaárya ıs one of the four kinds of adepts for dik;2 He 
1s virtually the director for giving guidance to those who 
participate tn the installation ceremonies Thus, he is not an 
ordinary priest The dirciples, assistants and arcakas work 
under his direction He must therefore be well-versed in the 
theory and practice of the Agamic works including that relating 
to the building of the temples. 


1215 Vide' 
arena: fana: weer sasti | 
writer Gera AJT: cang d 


Bhisma. LXVI 39. 
1216. Cf SR I&IL 


1217 JIS XXI 2835-826, SprS XVI 109-137. 
Parasarasambhita, IV 148, Visnutslaka. IV 188-189. 


1218, Pas, III 17-19; SA. XXVI, VK p.8. 


358 AGAMAS AND SOUTH INDIAN VAISNAVISM 


The act of worship is conceived in the Agamas as yaga 1219 
The Paricarütra has specific rules laid down for this. The 
Vatkha@nasa follows the rules lald down in the Vaskhanasakalpa- 
sütras. The cakrabjamandala \s to be used for the performance 
of the rituals, which are classified Into seven kinds :—ydga, 
stoma, mahaydga, adheara, sava, kratu and hartstoma What 
precedes in tis order is of less importance than what follows It. 
These are to be performed respectively by the Samayin, Dikstia, 
Cakravartin, Abhisikia, Guru, Acarya and Bhagavan 1220 


The Agamas are concerned also with the well-being of the 
people. This is evidenced from the directions contalued in 
them for laying down the roads in the villages where the 
temples are to be constructed.1221 The  Aparaptafrecha, 
Sslparatna, Kasyapa-silpasutra, Tantra-samuccaya, and many others 
treat, among other topics, temple-bnilding with architectural 
details and other allied topics However, what they contain 
do not accord well with the Agamic treatment in all deiails 
Several methods could have heen utilised by the Agama texts to 
serve their purposes They are not actually concerned with the 
detalls of construction, materials and measurement They are 
intercsted primarily in maintaining the titualistic aspect in the 
building programmes Architectural details are therefore not 
fully available in the texis 


An individual or a group of persons or a rich landlord or a 
king is referred to as yajamána or bhakta if he takes the initlative 


1219 Vide 


mada g arta aat fuss anata N 


JS. XII 1b 
1220 SKS Indra, IV. Cf NaradiyaS X 18-20, XI, 17-20 


1221 Paus, Il, II, Pas II 1-7, KapialaS, VI-IX, KA. II, BA, I- 
VI, VK, I-VI. 
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by providing the means for the bullding of a temple, Any one 
cannot become a yajamüna, 1222 


Under the director, artisans have to work. They ate 
referred to by the words, * rathakára ', * s:lpin’, * sthapati? and 
‘ taksaka’. Among them, the fifi works as a liaison agent 
between the director or the acàrya and the yaramāna. The 
qualifications of these are stated in texts like Silparatna,1223 


Mantras play a significant role In the Agamas A mantra is 
sound with which one assoclates oneself in the bellef that it 
would protect thim. It protects from all dangers one who 
knows its secret 1224 Since the mantra emanates from sound, 
and sound arises from Brahman, the mantra should denote God 
alone, The pupil who receives the mantra from the preceptor 
should practise the ritual performance called fpuraécarana This 
15 to be done on the bank of a great river, or ina temple ora 
forest or a place which ts out of public sight Full effects cannot 
be achieved unless the aspirant repeats the mantra a specific 
number of times 1225 


There are many kinds of mantras For instance, taraka Ís a 
manira which saves the devotee from worldly suffering. It is with 
reference to a male deity, But itis called farekd when it refers 
toa female deity, There are others such as anutdra, enutartka, 


1222 PuS Ill 18b-l7a 
1223 Vide —S'rikumira's, Silparatna, 1 29-41 
1124 Vide 
AANE awt gaha à aa: | 
Ta qanidisd aenta: afaa: 
JS XII-203 ParS VI-100, IS, M-78. 


1125 It must be repeated four lakhs of umes, Vide —Mahodadhı 
quoted ın the 4carendu, p. 134, 
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anga and upangas Pranava, vydhrhs, gayatri, tara (tdrika) and 
anutara (anuta@rika) are held to be five Vatsnava mantras 1228 


The Pāñcarātra Agama adopts Vedic and Tantrska mantras 1221 
The Vatkhdnasa enjoins the use of those taken from the Vedas 
only The name or names of the deities with appropriate 
epithets are also used during worship 1228 These are also 
treated at times as mantras 1229 Mautras are classified as Saumya, 
Agneya and Saumydgneya 1220 The letters, which constitute 
them, have thelr own presiding deities,123! Another way of 
classifying them 1s as Vaidika, Tanirika and Vaidika-tüntrika 1232 
The second kind is meant for those who get Initiated 
according to the Paricaraütra system 1233 Specific mantras are 
enjoined with reference to the various delties 1234 


The ground or site where the temple is to be erected, 
requires to be tested from the colour of the mud and availability 


1228 They are Pranava. Sadaksara, Astaksara, Dvidasaksara and 
Jitante Mantra 


1221 The lst of Vedic mantras is contamed in LT translaticn, p 391 , 
ISS pp 441-2, Visvamitra$ pp 297-301, SprS LVII-LXIV, LT transla- 
tion pp 392-398, Kriyakairavacandrika, pp 326-362 


1228 LT XXXII, VK pp 296-299, KA pp 181-188 
1229 KA XV 28,29, VK p 22l, 230-232, 
Vide 
Je taer Tami Heal a AA qeu araaes 
amana uta i 
VK p 232 
1230 SKS Siva, I 1 
1231. LT XX, AbS XVII 4-37 
1232 SKS Rsi V 31-40a 
1233 Ibid V 39a, 40a, IX 10a, cf VS, XXIX 40-47a 
1234, LT. Translation,*pp, 392-398 , VK, pp. 256-258 
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of water.:235 Some offerings are to be mact before this 
selection Is made 1236 A proccsslon is also required to be held 


according to some texts.1237 The WVéstupurusa is also to be 
propitiated 1238 


Pians for the formaton of villages are found in the 
Agamar 1239 The village or town should be the prototype of 
the temple 1240 Preliminary ceremonies called Garbhanyasa are 
to be observed at the alte 1241 The temple of Visnu must 
be erected at the centre of the locality 1242 Other deities should 
have their due place.1243 The qualifications of the arcakas 


1238 PaS II 1 19a-29, KapritjalaS, VII 1-11, PauS XLVI 1-61; 
VS XI, 1-96, VignutlakaS, VI 1-21, VK p 6, SA II, KA, Il. 1-91; 
JK, XIII 


1286 Pas Il 1 40-47, 
1237 SprS V 9 


1238 More than the Agama texts, the S.Jpasasira woiks contain clear 
directions for this Acarajittaps ccha, LI-LV , Kasyanasiloasastra W&M, 
Manasara, Vil 253-68, VK pp 12-18, SS XXIV 291, Pas Ill 27 5-20, 
V 1 48.55, JS XVI 103, KapijalaS VII 10, VS, XII 48 


1239 Several types are mentoned VK pp 9-11, KA II 64-72, 
Pas Wl 2 1-18, KaptzjalaS IX, JK XVII This is dealt with in greater 
detail in the Mfa@nasara IX & X For further details, see H Daniel Smith, 
pp 16-20 


1240 Pas It 2 21b-27 


1241 [kid T 2 17-27, KapitjalaS XI 98, JS X 381, KAV 
25b-33b, SA X 1-44a, 


1242 Pas Ill 2 29, cf KapinalaSIX i5-lTa, 23-30 


1243, Pas II 3 33b-6la Subrahmanya, by which name Skanda ts 
known in Tamil Nadu and Sasta known as Alyanar are assigned specific 
places Ibid. II] 2,35b,4lb The influence of the Tanul language 1s 
found in the use of the word 'mahkayam', bd, Ill. 2. 58b, 852b, 
KapitijalaS IX 34-40, VK p 8. 
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are stated,1244 and provision 1s to be made for thelr 
residence, 1245 


The ground ıs to be ploughed, and seeds are to be sown to 
test, from their sproutings, the quality of the soil 1246 Mantras 
are to be recited as enjoined 1247 Images of some deliles are to 


be placed in some fixed places as enjoined ín the Agama 
texts, 1248 


The structure of the temples must vary according to the 
capacity of the yajamána The temple built by a rich man must 
be larger when compared to that built by a pcrson of middle 
income, Trte structare should be such asto display the six 
paths (sad adhodnak) torcugh its varlous portons.1249 The 
number of enclosures must be five 1250 While the S'rzprasna and 
Vimanareanakalpa meation seven,1251 the Vdradiya 1252 mentions 
only three. The corners of the ramparts must have on them the 


1244 Pas 1ll2 61b-66a, Here is mentioned the particular kind of 
arcaka to worship a particular deity It is curious to note that a bhaaavata 
should himself worship Durga Vide — 


EM GIANG GAT MNAR: TATA. 
Ibid 65a 
1218 Pas il 2 66b-73, VK p 12 
1246 Ib'd Ill. 3, SprS V, KaprijalaS, VIII, VS VI 67-88, VZ IH, 
SA V, Kásyapa Silpasastra, I, Minasara V 
1241 Pars III, 39-40a, VK p 4, SA V 26-27a, KA Il 40-54, 58 


1248 Pas Ill 9 12-52, VisvamitraS XXI, SA IX, H Daniel 
Smith's comments on pp 142-43 are of great interest 


1249 SS XIX, Paus, XXX 41a, 203-5, VisvamutraS IX, NaradeyaS IX 
SprS XXIV, XXVI 


1250 Manasd@ra recommends five prakarasinalemple, XXX 5-7 Cf 
Kagyapasilpasastra ch 43, Siparatna, I 40, Vn»utlaka, VI, $20b-32T, 
Pas Il 10 2-4a 

1251. $prs ch 10, VK ch 19 

1252, NaradiyaS, XIV, 18, 
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Image of a Hon or Garude.1253 Various mapJapas are required 
to be constructed such as üsthanamandapa, kitchen, clothes 
store, dhandlaya, granary, yágamandapa, kalyánamandapa and so 
on 1294 Specific directions are piven for keeping the retinue of 
God insi? ceran cncicsures 1285 Reoaidino towers, some 
texts declae that each enclosure should have a ower in each 
direccion ,1256 some speak of the height of the towers 1257 The 
Coors should, b.sides offering security. be beautiful and 
symmetrical. They must have the painted figures of gods, 1253 


The temple that is constructed 1s taken to rep-esent the 
body of man. The sancfum sanctorum represents she head, «he 
gukandss1259 which is nextto it isthe neck, the ardhamandapa 
represents tbe chest and shoulders, and the Prakgras the thighs 
and knecs and the tower the feet The significance lies in 
God's awelllng in the devotee, The parts of the osmdna such as 
adhistia@na, pada prastara and others refer to the limbs of God 
w:o 48 ensorined in the sanctum sanctorum Garbhagrha, Ardha- 
mandapa  Mahaümandapa, Snanamandapa, Alankaüramandapa and 


1253 Vide 
SIRLE agal fat Wu Ug UTD 


eqs: Saee VATE: AMAT: od 
Pas II 10-11 


1254 T'S XXXIV 19b-21, NaradtyaS, XIV 24-32, Markandeyas, Il. 
T1, SprS X 


1255 Pas HI 10 94-144a, IS zı, Pars xi 31 337, Kapiit,alaS xn 
164-188, xv 3825-50, VS xem 60, S4 x 1, Ki, m, VE cu ax, 
VSS xxxiv 


1286 V:S xxm 19 
1257 VK x 


1258 ParS x, For details on the materials used for making the 
icona, pedestals and iconometry, see H, Daniel Smith. Varnave 
Iconography 


1259 Vide Silparatna, xxxv. 
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Sabhamagdapa represent the Maladhara, Soddhigthdna and other 
cakras in the body. The seven prakdras represent the seven 
constituents (dhalu), fluid, blood, fissh, marrow, bone, sinew 
and virile fluid; or matter, Intellect, ego, subtle elements, 
organs of sense and elements 1260 The five prakdras may refer 
to the five sheaths, namely, anna, prana, manas, wijüüna aid 
ünarda, The three prākāras represent the self, matter and body 
The dhoajasthambha is a pillar of dharma Tt represents the 
Brahnanad: with Ida and Pingala on both sides 


Installation of the idols ia to be carried out after the temple 
ls constructed. It is explained that through this God remains 
there to shower His favours to His devotees 1261 It is of five 
kinds, each yleldirg different results. The number of idols to 
be fustalied is generally five, The Vaikhanasa names these as 
dhruva, kauiuka, utsava, bal: and snapanal262 The Pafcaratra 
lists five o1 tix idols—d/uuva, utsaoa, bali ti-tha cad gayane 
with snapena scozietimcs makiig ine 81x2b.1263 Sonctimes they 
are Keown by other names mila, karma, nitya, mahotsava, 


1260, Cf 
AHTAALLA NRTA: | 


a: AMAA TITIHAN ! 
Diviyasfiricarna, 1 15, 
1261, 


fauermaervb a ar Tia Sida d 


Paus xxivin 18a. 


1208 SKS Brahma vi Pars, xy 4-l4a, VS, xv 2. VA p 218 
1203 Vide 


alat Meat cw seqepal dep ug 
LY t 

rada targhkearaar qe a 

giam: wx Atas: gatageat ata | 


Pas 11 19 Ib, 
Cf, SprS. xiv, 2, IS, xvii. 238b-239a, 
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snapana and tarundlaya,1264 ïdols are said to be of three kinds 
according to their postures—standing, reclining or sitting in 
the first, secord and third storeys respectively, as {a the temples 
at "iruMkottivür, Madurai, Ulttlramcifir and Paramevara- 
vinnagaram at Kazicipneam 1285 


For the irstallatlon ceremony a hall ts to be built for 
performing koma: this is the yagasala. The sacred fires vary 
according to the deitles to be installed Ahavaniya, anvaharya, 
garhapaiya, Gvasathya and sabhya ere the five fires according to 
the Varkhdnasa The Pagcarütra meations eight fires: ahavaniya, 
daksina, garhapalya  aubüsana, sabhya, kavydda, vasdyuta and 
badaba 1288 Mantras are prescribed fer doing particular homas 
to individual deities 1267 The idols ore to be kept immersed in 
water or milk or pañcagaoya or lving on 8 costly bed. This 
process is called adhwāsa 1268 Tn the meanwhile, God's 
presence ls invoked in jars filled wih consecrated water. The 
idols a72 then taken ont and carried behind the arcakas who go in 
adva; ce bearlng the jars of consecrated water to the inner shrine 
where the dhruvabera is already stationed The idols are kept 
in the plaves assigned to them They are all sprinkled wuh the 
waters beginning with the dhiuvabera which becomes veritably 


1264, VSS. x 82-83, AniuddhaS xu 19b-29 
1268 KA V 74-83 Cf Pas II 18-18 for other pstures- 


1266, (1) VK pp 215, 238, 258-8, SA. xxx 12-20, KA vi 125-37, 146-72 


(u) SAS Siva 1. 18-20 From other sources, the fires are held to be 
of twentyseven kinds Vide Vidhánapürgyata cited ın the Vécasparya, I 
p 50, 


1267 LT xlv-x|vm, VIS xu-un, SA, xxx, 36-53; VK xix, xx, 
KA xxx, 115-129, 


1268 VX p 210 KA VI 94-103 Cf noteon thisim LT translation 
p. 326, LT. lix, 68-73, ParS pp. 121-124 KA vu 686-80, ParS, xv 212-221 
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God Himself 1269 JVyasa is then done on the other Idols 
(differently for each), and the process 1s repeated 1270 The 
other idols get consecrated with the power of the dhruvabera 1271 


During this ceremony, the four oytiha deities of the 
Paficaratra or the four deities or five otras of the Varkhanasa and 
all deitfea forming the retiage of ihe Lord are also installed in 
fixed places and koma offered to them 1272 The installation of 
five idols ıs elaborately treated, 


The dhruva-bera must be black In colour,1273 Tt is said that 
this colour is tha original one and is the source cf other 
colours 1274 Une utsava Idol and the balibera must not be made 


1269 Vide 
ada SATATA SAPUN: TATRA: N 


QTI TATA qaaa ANRE | 
SA xxxi 82b-63a. 


Cf PaS m 27 80-102, IS xvii 126b-127a, 408b-444, VS xvn ð. 
41 JK lxv, Ibid. p 99, Visnutilaka, vi 481-482  Kapimjalag xa 
162-166, 


1270 PAS II 28 68-72 Cf Vignutailaka, VI Nyasa 1s also to be done 
on the idol Vide 


war WE aar WW cara malu | 
SKS Brahmaiy TOb 


1211 Cf LT translation, p 325, ParS xx  Itisof five kinds, (SKS 
Brahma, vi 114-118a, VS xv) or of seven kinds according to the mentras., 
(PaS xix 1 2) For details, see PaS n 28 34-37, 80-64 


1272 SA xxxvm VK pp 245-8 Cf pancavitas im KA, xxx 40-133 
For parivaradevatas, KA vi VK xxxiv SS ix,x, xu, Pas, Im 29 


1213. SA xx 8-10, 
1214, Vide 
TATA ainm AITA wan: od 


TATAHAN Ct wd AKATHAH fas: | 
Ibid xxi 2b-3a Cf VK p.103. 
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of stone or wood 1275 There are rules which enjoin the 
measurements of the pedestal and figure of each bera in 
proportion to one another and to that of the dhruva-bera 1276 


The dhrvva-bera may have three postures, standing 
(sthanaka), sitting (asana) and lying (soyana) The utsava bera 
must normally be of the standing posture, and ra:ely in the 
sitting posture, irrespective of the posture of the dhruva bera 1211 
The Vatkhdnasa texts classify the idols into four kinds, yoga, 
vira, bhima and abhcarika, and Jay down their postures ond the 
weapons they should hold 1278 As a general principle,1279 the 
idols of their temples have sankha and cakra in the two hands, 
a left hand in katthasta pose and a right hand with varamudra, 
offering boons This 1s the case with Sri Srinivasa in the 
Tirumalai bills in some templ s 1280 adopting the same 
Agama, the right hand has the abhaya pose, granting security, 
and in some others,1281 the club adorns the right hand The 
clu ıs to be a weapon only in the cas» of a posture 1282 and is 
not reckoned asa general one The club is indispensable for 


1275 VK p 149 


1816 SA ch xvu 23, KA vi 1-33 VK ch xam Different 
versions are given according to the postures Vide Sp?S ch, xixiv 
PaS iu. 12, 15, 19 


1277 PAS m 95: SA ch xx Ixvii Some of them are found in the 
temple at Tiruvallikkeni, Madras city Cf VS xı 307-311 


1278 VK ch 19 KA v,78 mentions viraha in the place of abbicarika 
The last ıs dropped in SA, xx 19 Cf Vicnutilaka, vi. 412b-424 


1279 Vide, 
e 
gis: NGARANAN GRXxS E aged: | 
VK p 502, CF. KA, xxx, SA xx 
1280, Tirukkoyilür and Paramesvaravinnagaram, 


1281 At Tiruvallikkeni, the utsava idol has a goad and not a gada 
See Peiiya Tirumozhi, Il 3 1 


1282 The wraha posture must have gada. KA V TI VK refers to 
thisp 86 
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an idol according to the Pajicaratra, and the abhayahasta is 
equally essential, But in some temples1283 of tbe Pajicaratra 
kind, the club is absent and the figure 1s identical with that in 
the Vatkhanasa temples Jt seems that the mode of worship 
should have changed from Pāñcarāira to Vatkhanasa and ovce-versa 
during the 17th century when th: idols were removed to plices 
of safety to save them from the Muslim forces which attacked 
south India. 


The Pdjicaratra Agama attaches Importance to the oyzha 
concept and speaks of the installation of these deitles 1284 Five 
murtis and viras are required to be Installed according to the 
Vaikhánasa Agama,1288 However, they do not appear to have 
been installed as such in the temples norare they found to 
receive daily worship.1388 Besides, both the Agamas enjoin the 
installation of the vtbhava forms of God. But there also, only 
some ge! represented such as Narasimha, Rama and Krsna tn 
temples where the principal deities are other than these, 


Tne Vaikhanasa Agama ın particular enjolns the installation 
of Matsya and Kürma avataras in villages, the sea-shore, forests 
and hills There must be no kautuke image for the dhruva bera 
of these.1287 


Some vibhava forms are of more than one type Varaha ls of 
three kinds—Adivaraha, who rescu-4 the earth from the nether 
regions and whose face only should be that of the boar, as at 
Srimusgpam near Chidambaram, Pralaya-varaha who saved the 


1883. Tirumohir, Pavazhavannan at Ka ici 

1284 ViS xi xix xxxv 

1285 SA. xxxvii VK. KA vi, xxx. 

1288  Tirunaraiyür now called Nacciy4r Kol, Tirumahiruticolar, 
1287, SA, VII, 18b. 
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people at the time of the cosmic deluge; Yajia-varaha who 
killed the demon Hiranyaksa who had been destroying sacrifices 
or yajAas. 


Girlja and Sthünaja are two forms of Narasthha. The 
former represents the Lord’s deacent to the earth on the 
representations of the gods about thelr sufferings at the hands 
of the demon, Hiranyakagipu After killing the demon, He 
stayed in forests on the hills His wrath was appeased by the 
prayers of the gods, ‘Sthinaja’ is Narasimha as He burat out 
from a pillar to attack the demon Sometimes three more 
kinds are mentioned — Sudar£ana-narasimha {9 seated In the 
discuss and also holding a discus in each of His four hands. 
Laksmi-naraslhha has Laksmi seated on His lap  Patala- 
naraslmha Is seated on Garuda There Ís one reference to a form 
seated on Adigesa and known as Yanaka-naras{thha. 


Trivikrama has three forms. In one, He has elght arms 
with the left foot ralaed to the height of the head In another, 
the left foot is raised to the height of the navel. The third 
form shows the left foot raised to the beight of the forehead. 
Krgna also has many forms—Navnnitanata (dancing with butter 
in hands), Parthasarathi (as charloteer of Arjuna) and Kaliya- 
mardana (killing the venomous serpent, Kaliya) He is also 
known with four arms The {dol of Vasudeva may be of two 
kInds—divine (divya) and human (manusa) The former has four 
hands of the Vaskhánasa kind, while the latter is two-handed. 


After installation, worship is to be done to the deities 
every day at regular intervals 1228 The arcaka should attend to 


1288 Pratak (morning), madbyahnah (noon) sayahnah (evening), 
pradosah (twilight), and aydhardtrah are the six divisions of the day when 
worshlp 1s offered ın the temples In some shrines, it may be only thrice, 
twice or only once. Vide SprS XXVIIL 9, 
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the morning dutles, which include sandhya and homa,1289 after 
wearing mrdhoapundra.l?90 He must approach the guardlans of 
the gates, bow to them, take thelr permission and enter the 
shrine. After prostration, he must seek permission to worship 
God wlth the aupacarika, sámiparsika and abhyacaharika materials 
he has procured. One must then undertake bhūtasuddh: 
Through this process, the gross body will be burnt up by the 
vital airs, He will then feel himself to have been flooded by 
the water Issuing forth from the big toe of God, Then he ls to 
create a new body for himself out of pure sativa by uttering the 
paficopani sanmantra 1291 


With the pure body he must meditate upon Kürma, the earth, 
the milky ocean and others which represent the powers that 
support the universe. He isto build a boundary around himself 
with the kavaca-mantra and then have aáganyása and karanydsa 
The mantras which he utters while doing this make him purified 
and enable him to feel at one with God. Then he ls to worship 
God mentally, which Is called Antaryaga, Manasska yaga and 
Hrdyàga, The object of meditation must be Laksminarayana 
adorned with conch, discus and club The offerings must be 
made with the materials procured mentally The Purusasukta, 
Pranava, Sadaksara, Astaksara and Dvādašāksara should be 


1289 AbS XXVII 3-10a 
1290 "Vide 
gagaran ara sta: antiga: | 
e m 
segg fan west a aeg il 


This 1s taken ,rom Bodhāyana For details, see SR pp 61-65, KA, 
XXXVII 21-30. 


1291 AbS XXVIII 21-28 LT ch 38 Those who worship the deity 
must stsnd or sit to the right side of the deity, 


Vide: 
ser qà qp sre qp anha | 
AniruddhaS, XV], 23a. 


AGAMAS AND TEMPLES 371 


recited during worship. Homa is to be performed In the fire of 
the triangular form of the fire-altar which is kindled by the fire 
of his sentience, The procedure is the same as in external 
worship 1292 


The external form of worship fs to be undertaken after 
arranging for the vessels, materlails and other requisites. 
Vaidika and Tantrika mantras, mandalas ete, (according to the 
Agama) are required tobe made use of here. Vinayaka Ís to be 
worshipped at the outset,1293 There are six stages which mark 
this mode of worship, namely,  Mantrdsana, Snandsana, 
Ala&karasana, Bhojyüsana, Mantrásana and Paryankdsana, At 
the first stage, one has to offer oneself and one’s belongings 
to God.1294 During the second stage, dance, music and 
recitation of mantras have to be performed during the holy bath 
glven to the {dol,1295 Sandal paste, flowers and other offerings 
are to be made during thls stage. Incense has to be burnt and 
offered to God Apart from dance and music, auspicious 
songs must be sung, 1298 


In this context, it [3 to be noted that the present-day 
practice of offering mantrapuspa 1s based on this mandate In the 
Agamas The off:ring according to current usage includes the 
reeltation of the tnitial mantras of the four Vedas, to be followed 


1292 LT XXXVI JS XII, Paus XXVI 26-43, IS Il, Pars V, 
1293 LT XXXVII 65 
1294 Vide 
ardtsé 8 awara agarfaqitae: i 
Sud surf s at fagaga fet aar i 
Pas IV 3 140 


1295 AhS XXVII 49b There ıs no reference here to the recitation 
of the Upanisad and Purusasikta which is now In practice, 


1296 Ibid. XXVIII, 57 , LT, XXXIX, 24b. 
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by upanisadic passages glorifying Narayana and the Astdksara- 
mantra Passages are then recited from the Ramayana, 
Mahabharata, Visnupurdna and other sacred texts. Portions 
from select stanzas from the JNalayira-dwyaprabandha and the 
Stotraratna of Yamuna and other Acdryas are then to be recited. 
The Vaikhanasa texts do not enjoin the recitation of tbe 
Nalayira-dioyaprabandha, but the Paficarátra works refer to the 
singing of passages composed in bk@sa@, meaning * non-Sanskrit 
languages’ 1297 Some texts actually refer to the Azhvars’ 
compositions which are to be sung, 1298 


Two features are worth noting In this context One fs that 
the Agama texts do not speak of the recltatlon of the Vedic 
passages on this occasion In all probabllity, during the period 
after Yamuna and perhaps Ramanuja, too, the system should 
have been evolved, so as to give due place for all passages 
which are held to be eulogistic (siut:) of God. Commencing 
from the Vedas, these Include the Tamil prabandhas and also the 
stotras of Yamuna and other acaryas 1299 Another feature that 
is striking 1s that the Agamas state that the arcaka must recite 
many mantras 1300 during worship, which Include tbe Purusasukta, 
Jitante stotra and others. The practice, which obtains now, ls 
the recitation of all these by others as well who are qualified 


1297 JS. XI. 36, 37, XIII 220,225, SprS XL 34, XLII 116 
1298 Vide, 


wgeerafersrarat TAS cafagqaary | 
aAa Hares fer far a 
IS XII, 246, 


1299 AbS XXVIII 57b  Mantratah arcayet may suggest the recitation 
of mantrapuspa which is now m practice 


1900. gua: «quai stp | 
VK, p.319 Cf Pars XV, 363, 
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and trained for ft. This practice is also to be noted during 
snāna when not only the Purusasükta and Upanisads, but also 
passages from the compositions of Perlyazhvar (Visnucltta) are 
recited by all those assembled in the temple. Sucha practice 
could be taken to have been introduced about 1000 A D or 
even later during the period of Ramanuja. It is worth noting 
here ihat the Mityagrantha. of Ramanuja and that of Siiranga- 
nārāyaņārya do not make specific mention of thts practice, 1301 


This stage is followed by Bhojydsana in which food prepara- 
tions are to be offered These are called haves and are to be 
sancufied by the asira mantra — Surabhimudrà must be shown and 
then the kavis offered to God To compensate any lapse In the 
offerings, matra, a special preparation made of rice, 18 to be 
offered Mantrāsana recurs again whe fruits and betels are 
offered The Lord is also to be adored with dance and 
music 1302 Here again, a practice, not mentioned in the 
A gamas, has come into vogue In temples A few passages from 
the compositions of Goda (Anda!) and Visnucitta (Perlyazhvar) 
are sung by way of prayer for continued service of this Rind and 
as mangalajàsana,1303 a sort of benediction for the Lord's glory 
to continue for ever This is followed by a few Sanskrit 
passages glorifying ths pattern of worship enjoined by 


1301 The Nitya of Ramanuja and the Aradhanakanka of Vangipurattu 
Nambi prescribe the procedure for offering worship The Vaisnava 
tradition is primarily based on the work of Ramanuja 


Vide 


cr e A 
TAMEN GAME GAGAHAN BAT | 
Prapannaparyata, V 132. 
1302 IS IV 189-191, 230-232, 


1303 The idea of mangalasasamais derived from the earnestness of 
the devotees to greet the Lord and hail His auspiciousness, thus wishing 
for the continued availability of that vision and presence ofthe Lord This 
seems to derive from a prayer of the same import addressed to Rudra. 
Vide RV II, 33 9 It hasa full development im R.II, 25, 32b-37, 
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Ramaouja A prayer is then offered for the glory of the holy 
Sriranga to prosper and grow This 1s followed by the singing 
of Vazhiiungmam which means greetings for the recital of the 
holy name of an ācãrya and praylng that he should continue for 
centuries The followers of the Vadakalal school of Valsnavas 
sing in the context the Vazhstirundmam of Vedantadesika and 
those of the Teñkalai school that of Manavalamahamuni These 
practices are all later developments, brought in under the 
influence of the Tamil hymns of the Azhvars The arcakas have 
no part to play here, 


The last [s the Paryankasana which consists in offering a bed 
where God could take rest The garlands and ornaments are 
removed lest they should cause inconvenlence to Him 


The six stages mentioned above together constitute the 
daily procedure for worship Ina temple where there 1s more 
than one idol, these stages are to be taken to represent the 
worship offered to all the idols jointly Where there are two 
idols under the names, ‘snd@na-bera’ and ‘ tirtha-bera’, the 
former alone gets the stage of snánasana The dhruva aud utsava 
beras get it on fixed days In a week and occasions like ekadasz, 
$ravaga, amdogsya and others Even here, the utsava bera gets it 
not always in the sanctum sanctorum, but In a specified place 
outside it Similarly, the Alankdr@sana may also be outside the 
inner shrine at different places according to occasion 
Normally, the Bhoyydsana is offered twice once in the noon 
and agaln early 1n the night The second Mantrāsana is twice a 
day, once in the noon and later In the night, following the 
Bhoyasana The Alankarasana marks the last stage only in the 
night when the sayana bera receives worship 


The six stages have therefore to be looked upon as marking 
the acts of worship offered to al] the idols jointly on ordinary 
days with slight variations as the occasion demands when the 
utsava bera receives some of them. During all the stages, 
certain kinds of offerings like the arghya, padya and acamaniya 
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are offered and the dhufpa and dipa in the second and third. 
The dipa is also offered in the last two stages 1304 The act of 
worship is to be undertaken at all stages with the use of the bell 
which 1s stated to be of the form of S'abdabrahman 1305 


The Va:khanasa texts prescribe the method of worshlp on 
almost the same lines with some changes A brahmacürin or 
grhastha 1s permitted to attend to the act of worshlp.1308 
Worship of God 1s taken to be of two kinds, one of which 
relates to God as formless (nirákára) and the other to God as 
having a form. Worship !s offered to God on the ground asin 
homa, when no form is visualized, but His presence [s also 
invoked on the kusa seat. Formlessness also characterises His 
worship in water (as ina jar), in the heart and In the sun’s 
disc 1307 The five fires are to be used for dolng homa when the 
five beras 1308 are to be worshipped and three fires (tretdgnt) foc 


1304 Nzrajana wub ghatactpa is referred to in AntruddhaS XVII. 
13-16 


Ct 


qar aeri waa: P dafür | 
KA XIV 155a 
And 


Agri g tiarna titanic | 
aga giad mano arqan, | 


t 
wrageaaarsefa i 
ParS XV 1015-16a, IS IV 214 


Tt ıs also of three kinds Vide /S 1V 200-201 
1305 PauS xxxiv 56b, for details about ghanta, see JS xiii 191-221a. 


1308 SA xl 7, the brahmacarimn 1s prohibited from doing worship 
Vide PR p 150 


1307. KA IX. 2b, 3a 


1308 SA xxiv 4, only three ate mentioned apart from the dhruva 
form, but VK p 218 mentions five. 
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the dhruva, bali and utsava beras 1909 After performing sandhya, 
brahmayajsia and homa in the fire, he is to commence the worship 
of God. He must clear off from the person of God the 
garlands etc., offered the day before and then start hls work.1310 
Four stages1311 of worship are alone stated explicitly, namely, 
sndndsana, alaikdrasana, mantrásana and bhojyasana Worship is 
to be offered In the morning, noon and night, No bath Is to be 
offered in the night. The offerings that are made to God are 
classified as of four kinds,1912 sprsya, drsya, $rávya and bhojya. 
The number of personal services is given as 64, 55, 48, 42, 36, 
34, 29 and 27, which are said to be of nine kinds.1313 In 
another content, It is sald to be nine 1314. The use of a curtain 
is recommended while offering the daily worship so as to keep 


off those who revile the Vedas, heretics and degraded 
persons,1315 


After all the stages are completed or the second mantrasana 
Is over, the arcaka must prostrate himself before God. This 


1300 KA ix 8,9 
1310. ibid. x 41-49, 
1311. JK Yxx, lxx 
1312 bid. lxx. 


1313 JUpacüras are of four kinds, namely, spríya, detya, £rüávya and 
bhojya. Vide KA x,35-40. See KA x forthe nature of the upacáras 
The number of upacaras are given differently tn the different texts VK 
(pp 290-1) states them to be 1,2, 5, 8, 11, 13, 28, 29and 32 They are 120, 
64, 32and 18 according to Pas IV, 6,32, 16 and 11 according to VIS xx, 
209-226 ; and 64,55, 48 42, 36, 34, 32, 29 and 21 ın KA x, 2-4 


1314. One of themis anumána, Vide JK p 110 where itis permitted 
in the form AAARATTS IT ; also see SA, xlii 1-182. 


1316 SA xl 66-67 
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prostration ie of different kinds. The aş/äñga variety is 
described in PaAcardtra :1316 Mastigka, Sarhputa, Prabodaga, 
Paficánga and Dagdádnga are the kinds of prostration according 
to the Vaikhdnasa system.1317 


Sudar$ana hasa separate installation with specific mantras. 
*Cakra' is the name given to this delty in the Vaikhdnass 
system 1818. The Paficarátra system attaches much Importance 
to this delty who bas a specific yanira for the preparation of 
which the Ahírbudhnyasasshitd prescribes the rules, The yantra 


1316. Prostration 1s said to be of the best kind when it 19 done with 
eight limbs. 


Vide 
SETANG TANANAN we | 
WHY ANT amar argtangence, | 
cited in PR p 132 from the Serikarsana-smitduta. 
Another description 18 
star rcar arar mer w Kats | 


TRAN ACMA Agi AMIS vers d 
cited in PR p. 198, 


1317, Vide 
afafa Cut ccasalsacge: | 
deing ATJE: a_area: i 
ergíesqecrer were ofa sU | 
qii sqaeq aaa cafereraqaita ar tt 


qaga argya sarraa TU 
qag cf fata: qurig: wega: 


ag arad earqraqcan: t 


qeu ww guga HUTAN ave sequ A 
V, K, P, 290. 
1818. KA. xı, 168b-177, 


ASV—4$ 
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may be written on birch bark also 1319 Like Vispu, Sudarsana 
too has hls own retinue.1320 


* S'athári* is the name given to the sandals of God fixed to 
a pedestal which is placed on the heads of the devotees when 
they visit the shrine and offer thelr prayers to God, Tt is quite 
possible that this was instituted in the temples of Visnu after 
the Tamil prabandhas were given Importance. Sathakops, also 
known as Nammazhvár, is the super-prapanna for all Vaisnavas, 
and it is felt that a Valsgava most consider himself to be 
extremely blessed to have the sathāri placed on his head by the 
arcaka inasmuch as Sathakopa himself is known as Sathdr) Some 
ot the Agamas refer to the installation of fat^dri, calling 1t by 
the name of * padukapratistha "1921 


In some Agama texts, the Azhvira and dcdryas are allowed 
installation ander the name, * Bhaktabimba’.1322 Specific rules 
are prescribed to give them the forms appropriate to their 
birth, and install them in particular places like the prakara, 
the onter quadranglo or separate shrines. 


After the daily worship is over, evidently in the morning, 
the arcaka Isto perform japa of the important maniras, using 


1319 AbS, ch 38, 37, 40, 44-46 48 & 49 Note the explanation of the 
name ‘Sudaréana’ 


Horat €t AFAA QENIA eu AET II 
quía qala dui eua aenn gagan | 
Paus, VII 41b-42a 
1320, AhS xxxvi 49-51 


1321. KA, xxxiv, 23-40a , SaedtyaS, xviii, It 19 also called paduka, 
SprS. xxxv. 53a. 


1322. Ibid. xxxiv — 40b-88, AnlruddhbaS. 34, VignurahasyeS, xxv. 
HiranyagarbhaS, (43 slokas, chapter not numbered), 
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beads for counting the number of times of repeating them.1823 
Useful information is given on the question of selecting the 
beads 1324 


The flowers, frulisand food offered to God are stated te 
become unsuited for partaklng by devotees. Nirmdlya ls tha 
name given to them.1325 The Agamas declare that these become 
defective by offering them to Visvaksena. This defect ls 
removed by distributing it before offering them te 
Visvaksena 1326 


Regarding the food preparations, there are nine kinds 
broadly classified as uttama, madhyama and adhama, each one 
having three subdivisions of the same kind. The economie 
status of those who administer the temple, the nature of the 
temple as spayarıwyakta and the like and the occasion, all 
determine the nature of the food to be prepared and offered to 
God. Of these nine kinds, some have necessarily to be offered, 


1323. SKS Brahma ix, 101-3, J3 xw 3-8 For akgasktra. the 
materials to prepare it and the way of using it, see JS xiv §-18, PR, 
ch. 129-130 


1324 LT xxxix 133-147 
1325 SKS Sivav 48b-49a 


1326 Visvaksena 19 therefore called $e:sasana What is offered te 
him is thrown into water Vide LT xl.84, it may be given to the cow, 
SA xhu 108, VK p 280 


Vide 
TA anaga as usweqarfae | 
qaiganaat «rfe fasqqdteqfesera, o 
wer qu faa eeetsapI erem | 
Aal Fa TANGEN GITA, | 


lgama-praminya, pp. 70-71. 
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and they have no substitutes of a lower kind 1327 Another 
Classification gives six kinds as pure cooked rice, other dishes, 


admixture of these, separate Keeping of these, roots and 
fruits.1328 


In order to obtaln specific objectives, Sudarsana is to be 
propltlated The procedure is given differently for kings who 
seek to gain vletory over the regions in particular directions 1329 


Special worship is required to be undertaken on occasions 
which the Agamas enjoin. Doddasi, 4mdvüsya, Pirnima, 
Sravana, Avataradina (the day when the deity made His 
manifestation), the day on which the lunar asterism of the 
yajama@na falls, the Gatra and Tulada Visu, Uttardyana and 
Daksindyana, and the Sankrants (the days when the sun enters 
divisions of the zodiac) are heid to be the specific occasions 
when worship of particular kinds Is to be offered to God. If the 
asterisms and fthis occupy ten na@dtkds on the next day, that 
day must be chosen for this worship and not the one when that 
asterism or #thi is not available at sunrise This worship must 
be undertaken on that day when the Aithi is only for a very small 
part In the case of Ekadasz, Amdvasya and Drádasi.1330 The 
Vatkhanasa texts speak of Sravana, two Dvàdasis, Purnimad and 
Amavasy@ as Visnu dinas when speclal kinds of worship are 
required to be offered 1331 However, the practice obtaining in 


1327 Offerings (bavis) are of nine kinds Vide —VK ch. 43, SA ch. 
45, ViS xiv 113-150, KapisjalaS ch 18, NaradsyaS ch xu, Visnutattva 
ch. vi and Visnutantra ch lix 


1328 SKS Swav 52-83, ParS ch 18 
1329 AAS ch 39 
1330 Vide 
Glas RSA ATA HUN | 


[S xn Ta. 
1331, Vide 


aad gaat Her a gem wm od 
NGATEN TATANAN queria arfa wi 


agaaa stearate geram: ou 
SA, xlvii, 1b-2. 
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most Visnu temples Ig generally to treat the monthly Sankranti, 
two Ekadasis, Amabaüsya, Pirnima, Sravapa and the asterism 
under which God manifested Himself in the particular shrine as 
special for worship which Includes bath (snapana) and procession 
in the streets for the utsava tdol 1332 The uisava idol of Laksmi 
is taken in procession within the temple every Friday. 
Srijayants, Srirdmanavamt, Krinkadipa, Dipavetz, and some 
festivals peculiar to certaln places like Gañgāvatarana 1333 o£ 
` Padinetiamperukku * (‘the flood on the 18th day’) which 
represents the celebration of the floodain Kaveri in July-August, 
are given special significance. Katsikadoddss requires to be 
celebrated by having music sung inthe Kaisska tune On this 
day (which falls in November-December) the Kaifike purana 19 
read in temples 1334 


Any festival that 1s conducted annuatly or periodically la 
temples, is called ‘utsava’ There are at least three ways ia 
which the significance of this word is brought out The uisav 
isso called because |t gives rise to delight and God 13 much 
dellghted by at. 


Vide: 


seu ataia a aema ngaa: | 
aafaa scala alasaia o 
SrigyS, XXX, 8, 


1332 The number of days becomes five, if pürnima and one okadass 
are left out Or Sravana 1s to be left out Otherwise, the number becomes 
seven If Pirnimd is left out, the number becomes six Vide —SprS. 
XLVII 60-61 Yet the name Paicaparvais used though without sufficient 
justification Or taking Amavasya and Purnima as one and the two Ekadeiis 
as one, the name can be justified, 


1333 SprS, XLII. 


1334, AniruddhaS, XXIII, 89. 
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The second explanation shows that Je is called by that name 
because it is prominent, when compared to other oceasions. 
Vide: I : 
splisi Tamak «e | 

SA. LIV, 3a. 
The third explanation takes the word “sasa” in the sense of 
misery.1335 The festival is called utsava, since misery is 
removed through 1t. 


Vide: 
aa gysad ee famix: aggre a 
SET: A Aa ALATA ATAI|raT Beas | 
ParS XVI, 2b, 3a, (Cf. IS X. 3). 


Whatever be the explanation, that utsava provides the people of 
the locality with an occaslon for spending thelr time with 
delight, forgetting their wonted discomforts and sufferings, 1s 
very evident wherever the annual fertivals of God are 
eonducted. 


Tne Vatkhanase Agama classifies the wutsa»a into three 
kinds—XKZloisava, S'raddhotsava and Naimittskotsava 1338 The 
first-mentloned festival Is conducted on specified occasions. 
The second ıs undertaken by an Individual who is inspired by 
falth and arranges for conducting it The last one requires an 
oceagion like famine or drought or a condition requirlog the 
propitiation of God. 


The most important festival 1$ to be conducted at least 
once In a year. In seme temples, 1t is conducted more thao 


1338, This sense does not seem tə be correct Thera is another 
defimtien which is accaptable. Vide 
aq ag: angaras aan | 
SA LIV 8b 
1388, Vide SA, LIV 3b, Ibid 4b-7 for details, ag also VK p 338 and 
KA, XIV 9-1l. They are also called aa, Nitya, Naunitüka and Kamya 
Vide: IS, X. 4-10; Pars, XVI. 23. 
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once 1337 There ls no unanimity about the numberof days 
during which the festival should be gone through The number 
1s stated to be 15, 13, 11, 9, 7, 5,3, 2 and one In the descending 
order, the first one being treated as the best 1338 According to 
some, the number In this order Is 9, 7 and 1.1339 Still others 
give 21,14 or9 and 7 In the same order 1340 The festival is 
called mahotsava, a huge festival, and not Brahmotsava, as it is 
now called The fixing of the perlod or date for undertaking 
this ıs based on several factors The entire festival is treated as 
a sacrifice at the conclusion of which the participants bathe 
in a tank or river or sea. This bath is called avebrtha, which 
also is to mark the conclusion of the festival The festival fa to 
commence on a day so as to have avabrtha on the days of sign, 
ayana, birthday of the king, birthday of the dedrya who 
conducts the installation, cccurrence of an eclipse, monthly 
asterlsm (which may mean the day having tbe asterism 
when God made His manifestation) or the five days belonging 
to Visnu.1341 The festivals conducted at present are arranged 
to have avabriha on one of the days mentioned here In most 
of the prominent temples .1342 the conclusion on the ninth day fs 
the day with Sravana The festival 1s conducted normally for 
nine days and duration of more than this number 1s rare.1843 [4 


1337 It 1s celebrated twice in a year in some temples as at Tiruvallir 
and four times in S‘riraigam 


1338 SA LVI 64-68 
1339 J/bid LVI 57-69, iS X 14 


1340 KA XIV CI VK p 339 where the number of days 1s mentioned 
as nine, seven and five, /K (p 147) gives the number as 30, 25, 21, 18, 12, 
9,7,8, 3and one Cf SA LVI 63-60 


1341, KA XIV, 1b-2. 


1342. Avabrtha ıs had on the day with the S'ravana constellation im 
temples lıke Tirumala: and Kátict, VS, XX. 5b. 


1343, Itis held for 18 days in the temple at Mannirgudi, 
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fs also held that each day of the festival has a presiding 
deity,1044 


Elaborate preparations are to be made for conducting the 
festival, Collection of the sacred mud (mrisangraha), and 
sowing the seeds of various grains (ankurdrpapa) form the 
preliminary rites for the conduct of any festival — Dhovajarohana 
and dheoajüvarohapa are the two chief items [n the festival, the 
former marking the commencement:and the latter the conclusion 
of the festival. The rite connected with the former is given in 
& very detailed way, sometimes taking up one chapter of the 
text.1845 In order to announce the commencement of the 
festival each day, a Paragava 1348 shall blow the conch, sound 
next the blg drum and sound thrice the kettle-drum with the 
left hand and thrice with the right hand.1347 


The festival is conducted daily on all days both in the 
mornlog and evening. The delty is taken through the streets of 
the locality both in the morning and evening Qa both the 
occasions, koma Is performed by the arcaka who undertakes the 
responsibility of attending to the festival Offerings are then 
made to the guardlans of the quarters and also on the balipitha, 
the pedestal Intended for this and permanently built by the side 
of the dhzajasthambha. The idol of Sudarsana is then taken 
around the locality through the streets. This is intended to 
make the streata safe for the procession which is to follow. 


1844 The names, Brahma, Arga, Raudra, Vasava, Saumya, Vaignava, 
Sarvadaivatya, Yümya and Vàruga are given to the festivals conducted on 
nineidays VK., LVI KA. XIV 54-66 Names are here given according 
to tith: also 


1348. Vide PaS,1V 10, IS X 239-288; ParS ch. 16, AniruddhaS, 
ch. 20; Kapisjala, ch. 22, NaradiyaS, XVII; ViS. ch. 26, SA, ch. LVI, 


1348. Fora definition, ase the Nemalihganufsasane, M, 3, 210b. 
1347, 15, XI, 33-26. 
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Before the actual festival commences Vigvaksena Is 
worshipped, as he is the leader of the army of God He is 
considered to be in charge of conducting the festlval without 


inconvenlenc: to anyone and providing security for the 
festival, 1948 


The utsava idol is taken 1n precession with those of Sri and 
Pusti on most of these days and without them on a fex days. 
With the exception of the evening on the day when the delty 1s 
taken around the streets in the morning in the chariot, there is 
procession on all days both in the morning and the evening. 
There are specific vehicles (szhana) In which the idol is carried 
through the streets. There is no direct statement in the text 
prescribing the use of particular vehicles on particular days in 
either of the sessions, of course, with some exceptlons. 


The Pauskara, Jaya and Sattvata Samittas do not treat the 
Mahotsava But, curiously enough, the Feya contains additional 
Slokas |n chapter I according to a manuscript which containg 
detailed information regarding the temple of God at Kafici aud 
the festival conducted thete annually in the Vargahha month. 
It is correct as to the detatls now .btalning in the temple 
However, these slokas could be taken to have been deliberately 
interpolaied with a view to present the greatness of this temple, 
Besides being considered as one of the three gems (ratna), the 
Jaya is very anclent and as such, should conform’ to the 
contents of the other two samhvtas which do notreferto the 
celrbration of the A¢zhotsava in the temples at Sricingam and 
Melkote, where these rambilas are followed. Besides, the 
ancient Agama texts do nyt appear to have concerned themselves 
with such festivals in t-mpl.s 


1348. Vide 
aaaea ur afaeqateaay faa: | 


a ay fas ta: wrfgeayaa: wed N 
Paus XX. 84. 
ASV —49 
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The Páramesvara,1349 Padmal350 and 74varal381l Samhitds and 
Bbrgu's Kriyadhikaral392 mention the vehicles for some of the 
sessions, while the S'rzprasna and other Sarhhila;1383 give the 
entire list All the texts are agreed upon baving the elephant 
aud borse vehlcles on the sixth and eighth day of the festival in 
the night The car festival is held on the ninth day when 
cliradbhigeka, mpgayü and avabrtha are also held În most of the 
temples, while it 1s held on the seventh day in tome temples 1354 
Cürnübhiseka is had on the sixth day there, and mrgtya and 
avabriha on ihe ninth day The [Svara-samhita menttons the 
vehicles without specific reference to their being used in the 
morning or the evening. Iiis worth while noting two striking 
features. One ls that Garudotsava ls held In the night in many 
temples and in the morning in a few, It 1s held on the fifth day 
of the festival in the night or on the fourth day In the night ín 
some temples like Srirangam In temples as in Kasi i and 
Tiruvallikkenl, 1t Is celebrated on the third day ín the morning. 
Secondly, the car festival is fixed for the seventh day at Kafici, 
Melkote, Tiruvallikkeni and otber places. At Kafici 
the huge car used to get back to Its destination after passing 
through the streets almost Invariably after a delay of a few 
days; and ın that case, the azabrtha on the ninth duy used to 
get postponed. in general, it must be remarked that, except 
for the festivals on certain days, the pattern available in the 
prominent temples has Influenced the system in others The 


1340 PS XVIL 
1390 PaS IV 17 
1381. JS VII 260-416 
1332 KA XIV, 


1383 SprS XXXV 17-19, Aniruddha'saccountíis vague Purusoffama 
(XXIV 78 6) mentions hamsa, simha, Garuda and Sesa as the vehicles to be 
used on the first four days respectively, IS XI 2805-314 SprS. XXXV, 18-19, 


1354, JS, 1(Addl, 7, 151a), IS XI, 218b-311. 
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Agamas offer only a broad outline of the conduct of the festival, 
leaving the Inner details to be settled by the dedrya (who must 
be well verszd in the cary® aspect of the Agama of the temple), 
according to the exigencies of the locality. 


Interesting detalls are given for the conduct of the avah+tha, 
A special time and a genera] one are given for this, according 
as the temple is soayan, oyakta (where God manifested Himseif 
of His own accord, as at Srirangam), dwya (cons cated by a 
god as at Kafici or Azhvar Tirunagari) satddha (where Siddhas 
ins*all.d the idol) or drsa (installed by sages)l355 The 
tirthabera i$ to be offered. spesial worship ard then taken to a 
holy tank or river where the ded-ya must stand 1n water reaching 
Up to his navel, after sprinklieg holy powder on tbe heads of 
devotees. H^ must plange into the water along with the 
lirthabera Ali the devoices assembiec there wil! have n dip In 
that water at that time As an alternative, the snapana ot bali 
bera could ba taken irs? sad of tirthabera Tne Vaikhánara Agama 
enjcins S. argana to be “aken to the place for avabrtha, which 
1s thercfo-. called cakratirtha 1396 The planse is to be taken 
thrice.l357. Een persons related to those who take a piunge get 
nid of their sins and become prosperous 1358 


On thed , next to the avabrtha day, puspa yaga is performed 
in elaborate deiall with profuse use of flowers 1389 This is now 


1355 It may bs miidav or forenoon or the fore partof the mght in 
shrines of the Svamyavyavts kind Vide IS XI 314-351 


1386 The idol or di-cus could be used for Avabrtha, JK LXI Both are 
mentioned in KA XIV 188 The Paicaratra texts also prescribe the discus 
as an alter ative to the tirthab»ra  (Krriyakairavacandrika, p 288 ) 


1881 SprS XXXVI 132 
1358 Ibid 133 


1559 PurusottamaS ch 25, Visnutantra, ch 55, ViS. XXVII 131- 
133, KapitjalaS ch 24, SKS Rsi, V Itisofthree kinds, Vide KA XIV. 
203-232, VK pp. 359-361 
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called doadasaradhana 1360 Care Is to be beatowed on choosing 


the right kind of flowers and in conducting the festival at the 
specified t1me.1361 


After dhoajavarohapa, the utsava bera is to be taken to the 
sanctum sanctorum and placed near the dhruoabera 


When the vehicle with the utsava-bera, wel decorated with 
ornaments and flowers, is being carrled through the streets, no 
one must stand on or sit in or occupy any portion of the vebicle. 
Ao exception is made in the case of the elephant vehicle on 
which the Zcárya 1s to sit behind the u/sava idol with the goad 


in his hand. The arcaka may also sit in the front part of the 
vehicle 1362 


As against this general rule, the Zeürya, according to 
another text, can sit in the front In ail other vehicles as well 1363 
Those who bear the vehicle through the streets must wear a coat 
and a turban and be adorned with flowers and ornaments The 
dcürya and arcaka also must weara turban This practice has 
disappeared exceptin Sriraügam in the case of the bearers of 
the vehicle and perhaps in Tirupati and Tirumalaı where only 
one arcaka wears the turban. However, the acarya who 
occuples the elephant vehicle wears invariably a turban. 


A significant feature of the procession when the uisava Idol 
is taken through the streets of the locality In the vehicle or 
without ft, is the recitation of the Azhvars* compositions in its 


1360 The Dradasakgaramantra is to be used, přjā being repeated 
for each ofthe twelve syllables Since flowers are used, this 1s called 


Puspayaga Vide  V,K p 301. For details, see Kryakamavacandrika. 
p. 221, 


1361 SKS Siva ch 6 
1382 KA XIV, 137-138. 
1383, Ibid, XIV 139 
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forefront, and the recitation of the Vedas behind the delty. 
The Agama makes a general statement about the use of the 
compositions In the bAdga, meaning a language other than 
Sanskrit, Some texts, however, mention that the best Veda 
composed In Tamil shall be sung In front, 


Vide: 


wrafgest aer TH wfaqaarz | 
IS, XI. 236. 


MATAH veia: queries: | 
Ibid, XI. 251. 


Kaca quunt g deer Gagner | 
acuta iuerqazeawagaargay | 


Sri pS. XXXIII. 46 
Cf. KA CLX 160 


This practice must have been Introduced after N&áthamunl 
and should bave formed part of the conduct of the festival 
during the time of Ramanuja. That this practice was disputed 
in the 14th century is evident from Vedantadesika’s successful 
effort in silencing the opponents and establishing it on firm 
grounds 1364 


The Agamas do not make clear as to why the composition 
of the Azhvara are to be sung in the forefront. An answer to 
this question is suggested in the following sloke of 
Vedüntadesika :— 

RAIA Wa Raga Tm, | 


wed kafan TATARAN | 


Rahasyatraya-sara, I, 2. 


1364, Vaibhavaprakasika, 79, 80, 
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“I bow to those whose service conslsts in cleaning the streets of 
the Lord of Hastigirl, who keep off those that raise the why and 
wherefore in the system which is concerned wish karma and 
Brahman,” 


The systems of karma aná Brahman teler to ihe Mimdmsa 
and Vedanta systems There are peisons wno do not 
have beHef in either or both of these ard «ho want to raise 
qoeiles as to the basis of every theory aud c, cti.e sarctioned 
In these In Káfüci, there were people who served God by 
cl. aning the streets thruuga which the ubava Idol was taken, 
They were notsweep r» whose hoaoureoie profession would, 
however, be pleasing to them, but cmivent an silencing the 
objections raised by tive captious critics They must be 
not only aware of the basis of ihe theories and practices 
enjoined in the two systems, but aiso practise what they firmly 
believed in The service of cleaniig the streess by these 
eminent scholars must have formed pur: of ire ca duri of the 
disciplined wise men (S:stdcdra) Cleaning of the stree gs in 
Kaücl by these must have been undertiken before the 
procssion starts from the temple ,-that is, these p rsons must be 
moving well in advance cf the procession The author dois not 
write ‘the sireets in Katici", but ‘the streets of the Lord of 
Hasigir', which means that they belong to Him in the sense 
that the utsava Idol should be taken 1a proc.ssion through them. 
Some scholars take the word, ‘ ozthifodhakakinkarán " used in 
the plural, to denot: Atrey: Rindiuji, the prec ptor. of 
Vedantadesika 1385 Oth.rs take v: to mean som ob v adearya 
who attended to this work and who taught th: Tzrgoaymozhr to 
Vedaatadesixa The cleaning of the s reets 1s ste dt. n,ve 
meont the removal of the arguments of tne opponents 


1368 The Sérasvadini on RTS mentions Appillar, that 1s, Atreya 
Ramanuja, the maternal uncle of Vedantadosika as meant here by the word 
* yvithifodhakakimkarán' It notes thatsome other dcdrya of the author 
could also have been meant, p, 41. 
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This máy be conceded. But It is also possible to offer 
another interpretation, Silencing the arguments of the 
opponents ts already stated In the second quarter of this sloka, 
and so this could not have been meant by the act of cleaning 
the streets Agalon, it is not clear as to why the respectable 
person who cleaned the streets should have tavght the 
Tiruvaymozh: |n particular to Vedaotadesika. Cleaning the 
streets could symbolically represent the purification of the 
streets and making them fit for God's. processlon through them 
This purification 1s service (katnkarya) which may be mental, 
verbal or physical All the three kinds are applicable here, but 
it may preferably denote the verbal one 1308 suggested by the 
word (kautaskutanivartekdn), This should theo mean that these 
plous people recite some holy passages which cannot be the 
Vedas, as the reclters of them have to follow God in the 
procession. What they recite could not be simple sfotras, but 
poems literary in formation and philosophical in Import which 
could bear parity with the Vedas. Since the days of Na'harounl 
and Yamuna, the ubhayabeddnià concept has been in vogue 
While one Vedanta is based on the Upanigads, the other ls based 
on the Nalayiradioyaprabandha, If the Vedas are to be recited 
behind the deity, the compositions of the Azhvars must be 
recited In front Like the Vedic mantras which have the power 
to cleanse anything of its Impurity and make it flawless, the 
songs of Azhvars too should be deemed to have a similar power 
to make the streets free of all worldly Impurities and make 
them fit for the Lord to be carrled through, Hence ft would be 
appropriate to take the word ‘oithisodhakakimkaran’ in the sense of 
those who recite the compositions of the Azhsars in front of the 
Lord Rightly enough, those who recite these compositions 
head the procession. The pipers and others who contribute to 
the music follow them, Such highly learned persons could not 
be mere sweepers. Mere cleaning the streets is not also meant 
here 


1385, Tiruvaymozhi, II. 19, 11. 
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Or, the recitation of the compositions of t!.e Azuvars in the 
front may be explained in a differnt manner These 
compositions composed in Tamil do sot get included in the 
Agamlc rituals followed in the temple T? there isa slip in the 
conduct of the ritualistic performance, samproksana is required 
to be done in the temple. If th» Az! sars' compositions are rot 
recited, there is no expiatory rite ordained to stone for this 
The priests In the temple are not worried about it 


Yet, these compositions have been cffcr.d a status equal to 
that of the Vedas in the conduct of day worship and public 
festivals The ritual in the temple is not taken to get 
completed, if these compositions are not sung at the intervals 
that are assigned by the early Acaryas 


If the Divyaprabandha should have a place in temple 
worship, it Is necessary to attend to 1t without disturbing the 
procedural detalls that hav. been 1n practice and followed 
in accordance with the prescriptlons laid down ın the 
Agamas, It is worth noung here that the recitst:on of the Vedas 
fe always done behind the procession, that is, af'er the Delty 
This is the case even in the temples of Siva, When the heads 
of religious institutions ars taken ın procession around the 
Streets in villages and towns, the Vedas are recited behind them 
So also when mahaprasadas are taken round the streets and also 
when the bridegroom starts for the bride’s house for marriage 
A tlme-honoured practice like this cannot be disturbed on any 
account. So the Vaisnava Acaryas chose to provide the reciters 
of the Prabandha with a separate place of honour in temple 
processions. To place them just behind the deity would amount 
to disturbing the hoary custom To piace them brhind the 
Veda reciters would mean that they are no better than bhajana- 
gosthis. The Prabandhas have been considered as Draowda Vedas, 
and so they were placed in frontof the procession. Thus the 
Deity is taken In the procession which is led by the recitation 
of one Veda and followed by that of another, 


AGAMAS AND TEMPLES 393 


The three Vedas, the Ekāyana recension of the Veda, the 
Sattvata and other samhstads are to be recited to the right of the 
Lord and the Jtshasas and Puranas to His left during processions, 
Others, who are grammarlans and logiclans, may also join the 
procession,1387 


There should be provision for good musicat that time. 
The flute, vind and other instruments will be played upon, 
There will also be dancers1368 All these are to provide 
attraction, The atmosphere must not be puritanic, severe and 
solemn. Even those who do not have much faith in God should 
be attracted to witness the procession. There may be people 
whose Interest may lie onty in the appreciation of music and 
dance. Some may like only to see the paraphernalia and tho 
show, By witnessing these, they will have an occasion to have 
a look at God. This is enough for the spirit of the Agamas 
to provide for the conduct of the festivals. 


Vide: 


arana dui anmetaary | 
favat taggat arfeanrat daa fè n 


aaar yafaa GAGANA a: | 


Suran sêga aikana wa Sup | 
Paus. I 31-32. 


After the return of the procession to the temple In each 
seasion, the four Vedas must be recited, to be followed by the 
recitation of the Tamil compositions of Azhvacs. Then the sfotras 
In Sanskrit and Tamil are to be sung In pralse of the Lord. The 
practice that is now in vogue Ís to conclude the recitation of the 
Ázhvars' compositions at first and then that of the Vedas. 


1367. IS. XI, 234. 


1368, Ibid. XIII. 92, 93-127. 
ASV—50 
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Among other festivals which last over many days, mentloo 
must be made of the Navaratri 1369 and Adhyayana festivals. 
The former is to bs concluded on the navami In the [Asoaynja 
month, It begins on the Amávasya day, As the name denotes, 
It is primarily intended for Sri The Lord ls to be taken on the 
horse vehicle on the ninth day to the vakni tree (also known as 
Sami). 1310 Now this Is held on the dasami called Vijayadasami 
The Adhyayana festival is also called the Margasirsa festival 1371 
This Is done for ten days before and after Sukla Ekadasi. 
Vigvaksena and the Idols of the devotees of the Lord are brought 
to the presence of God. They are all worshipped by the 
recitation of the Vedas, Tamil Prabandhas, stotras in Sanskrit, 
Prakria and Tamil. The Fami! £rabandhas are called here as 
the compositions (gàtha) of devotees, There is explicit 
reference to the Naldyiradivyaprabandhe In * 


wgeaelererarat stadt cafagaara i 
aA E 
magoa spare fax fau os 
is XIII. 246 
The idola of the Azhvars and dcaáryas (who are referred to by the 
genera) name, ‘bhakta °) are to be honoured on the occasion. 
Vide: 


THIS minai ata @ eure | 
IS. XUI. 245 


Some Agama texts enjoin the celebration of festivals Ip 
every month.1372 No natmsttska or kamya festival 18 to be 
celebrated for four months during the Lord's yogantdra whlch 
concludes with the celebration of Utthàna ekádas3. 


1369, NarayanaS, XLIV. 

1370. IS. XII 91-148. SprS XLIV, 

1371. Visnusiddhanta, XXXIII VasigthaS, XXII 

1372 KA XVII Agrayana IS XH 143 VK XLVI. SA. XLVII The 


Paücaratra texts do not mention any festival by the name of the month 


except Margasirse-maholsava, Certain festivals like Vasenfa-uisava are 
however mentioned. 
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The Vasanta-utsava is held generally for seven days, but for 
tbree days In some temples, During the day, the delty is 
served wlth proper attendance suited to the climatic conditions 
of the season, and there 1s procession In the evening within or 
wlthout the temple. As in the annual festival, there are 
añkurārpaņa, homa and other items. There is no dhvajárohana. 
On the seventh day in the evening the utsava {dol is carried 
through the streets on the horse vehicle and the festival is 
concluded by avabrtha in a tank or river early in the night. The 
Car festival or the Garuda vehicle fs enjolned in some texts, but 
this does not sppear to be practised In any temple,1373 


The birth-days of Sri Rama, Narasimha and Sri Krsna are 
celebrated when the idols of these deitles are given bath and 
speclal worship is offered, Invariably, there is procession for 
the utsava idols of these deities In particular, on the day 
following Sr? Jayanti, there is a festival called Stkyotsava known 
as Uryagi in Tamil 13714 The Agamas enjoln the celebrations of 
the birthdays of other othhavas as well, but the present-day 
practice does not appear to attach much significance to 
them,1375 


1373 PradyumnaS, XLIV, Visnutativa XXVI; SprS. XXXVIIL 24, 
The car festival 1s conducted ın the temple at Tirumalai 


1374 S'riayant in IS XIII, Ws ch XXX, PauS ch XLII; 
Sesasamhita, ch 10 Sriramanvami in Visnusiddh?tnta, ch 9, ViS ch, 20, 
Sesasamhita, ch 10 


1375 Some of them have their birth days alone celebrated, For 
instance Matsya in Vrsnutantra, ch 14, ViS ch 11; VK ch 85; SA, 
ch 58, KA ch ll, Kürma in Sesasashhita, ch 8, Visnutantra, ch. 14, 
ViS, ch 11, VK ch.57, KA ch 11 Itisoftwokinds, JK ch79, Varaha 
m Sesasamhitz, ch.6, Visnutantra. ch 16, ViS, ch. 11; VK, ch, 58; SA, 
ch, 68, KA ch. ll. Narasimha in Segasarhitg 4; Vigputantra, ch. 16, 
ViS ch 11; VK ch. 51, SA, ch 59: KA ch 1l. Vamana and Trivikrama 
in $esasamhitz, ch, 8, ViS, ch.ll, VK. 57; SA, ch. 59; KA, ch. 11. 
Jimadagnyain VK ch 58, SA ch. 60, KA.ch 11, Kalkın m VK. ch. 60; 
SA. ch. 68, KA. ch ll. Rama ıs represented with bow and arrows 
(ssyudha) m KA, XI. 87b-939a , SA, LX, 10-238 , as having no weapons in 
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The Dipotsava |n the Karttika month ls enjoined to be 
celebrated in the texta, and the practice bears testimony to it, 
However, there is some disparity in the Vaskhünasa and 
Paficardtra regarding the proper date for the celebration of this 
festival, as also those of the birth-days of Sri Rama, Sri Krsna 
and Narasimha. Rules about the duration of tbe fihi and 
constellatlons concerned account for this difference,1376 


On the day following the advent of tbe uttarayana (the 
observance of the winter solstice) on the Makara-satkrünti day, 
there is a hunting festival in which the u/sava idol is taken to a 
distant place Celebrations like the holy bath and others are 


gone through after which the Delty 19 brought baek to the 
temple, 1377 


The floating festival is conducted in the cold season (Maghe 
and Phalguna months) for nine, seven, five, three days or one 
day, and the utsava idol is taken in the float normally in a tank 
for three or five or seven rounds This is celebrated with great 
pomp. The float !s to be respected as Adisgega and so all and 
sundry must not touch ft or occupy 111378 The acürya, arcakas 
and the Vatsnavas who render service to the Deity and recite the 


KA XI. 93a-95, SA LX 23a-28 Note the following remark in VK, about 
these descents of the Lord 


meant ae wa TÊKAN Fa aaa | 
denta sfaerdtia eatin faite anata, o 


Hayagriva, Kesava, Valkuntha and several others are treated m the 


Hayastrsa-samhita, ViS and others, Those of Rima and Krsna are treated 
m all the texts, 


1376, IS ch, 13, 
1377 Ibid XII, 254, 
1378, Vide 


ay g A cured geg SUIS wa: | 
IS, X1I-133a, 
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Vedas ate the only persons permitted to occupy It. In the float 
a decorated quadrangle fs constructed where the utsava idol 
with Sridevi and Bhüdevi 15 placed. There is to be a different 
float to be occupled by those who play on musica] instrumenta 
and the women dancers.1379 This is not in general. practice at 
the present day. 


There are numerous other festivals ‘ike Dolotsava, 
Davanotsava, Kodai-utsava (summer festival) and others which 
are held each In some temples alone. Citrapürpimd, Padinettari- 
ferukku, Pallava-utsava, and others are peculiar to certain 
temples and to some areas only. 


An Important festival other than these is that of the 
birth-day of an Azhvar or Acadrya, conducted for ten days In 
each case, the concluding session coinciding with the birth-day. 
It is only In certain. temples that all of them have thelr birth- 
days celebrated for ten days, Normally, each has it !n his 
place of birth. In other places, the celebration fs conducted at 
Jeast for the birth-day, Among the Azhvars, Nammazhvar and 
Andal have their celebrations for ten days in all temples. 
Ramanuja’s birth-day is observed im every temple with great 
pomp. In many temples, the festival is conducted for all the 
ten days ia honour of the birth-days of Vedantadesika and 
Manavala mahamuni, With the exception of some, the Azhvars 
and Zcáryas have worship with the recitation of the Vedas and 
Tamil compositions, all confined to the respective shrine Itself. 
On the last day, that !s, the birthday, thefr idols are taken In 
procession through the streets with all the paraphernalia, as in 
the case of the Delty. In some temples, they are taken along 
with the Delty After the procession, they are worshipped 
along with the Deity whose honours are conferred on them, 
before they are taken to thelr own shrines 1380 


1379 Ibid XII 110-136, SprS XXXIX. 


1380, Visnutattvasamhuta, ch, 13, 14, VIspulantra, ch, 14, KA. xxxiv. 
492-88 However, there ıs no mention here of the conduct of the festivals 
in honour of them. 
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During the procession through the streets, devotees from 
each house offer fruits like plantain, mango, coconut and 
others, The areaka has to offer them to the Lord without 
uttering any maníra,1381 The devotees are to be shown God's 
favour by placing the S'azhari on their heads,1382 People who 
render service on these occasions, would get the frult of 
performing a sacrifice, Special benefits areassured for those 
who participate in the car festival.1383 The Agamas have the 
unique distinction of liberalism by an open declaration that 
the touch of the untouchable on such occasions would not give 
rise to any defect or pollution. 


Vide: 


TANGEN A AT ABA | 
VK. p. 353. 


The energy of all the people should be conserved and 
converged to bestow pointed attention on the conduct of the 
festival of God No other deity of the locality must have a 
festival during this perlod 1384 


Snapana, giving an ablution to the Deity, forms an important 
part of the contents of the Agamas It is of various kinds. 
Generally, it is given to the dArucabera on a particular day In a 
week and to the ulsavabera on fixed occaslons like Ekd@dasz, 
Amavasya and Sravaga and others. A special ball is required 
for the purpose. Small pitchers (Kalasa) are to be made out of 
certain metals and materials and of prescribed dimensions. 
Certain kinds of precious stones and of grains are to be procured 
and put there. The number of pltchers varies according to the 


1331 KA xiv 145b-147, 

1382 SprS 35-53a 

1383, Ras iv ll, IS xi 308. 
1384, SA, lvi, 95b-98a ; FK. p. 362, 
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occaslon.1388 Sometimes one hundred and elght of them are 
required and rarely one thousand and elght. The particular 
spots, directions and method according to which they are to be 
placed, are detailed in many of the texts.1386 For offering the 
bath, apart from pure water, pafcagavya, curds, milk, honey, 
and other liqudsare required, and they are to be filled ín 
pitchers kept In specified places Different mantras are given to 
sanctify the various substances mentioned above, These 
pitchers are to be honoured with arghya, padya, a@camaniye, 
dhüpa, dipa, naivedya, ārātrika and other upacdras. Then, as per 
the prescribed method in the texts, the acárya. must perform 
snapana to the delty to the chanting of the mantras enjolned ta 
be used. There are to be short intervals between the use of a 
certaln number of pltchers containing certain Ingredients. 
During those intervals, the Delty must be offered some upacaras 
Including natvedya, The Agama texts refer to other kinds of 
snapana, Mahabhiseka 1s the name given to snapana conducted on 
an elaborate scale.1387 Worldly prosperity and the like are 
Stated to accrue to those who undertake to conduct snapana of 
these kinds 1388 


When the work of snapana is done to the Delty, the priest 
who attends to this work must himself take at first the holy 
water used for the purpose.1359 If this is not done, the work of 


1385. Magdala, Nyasa and Mudras play a prominent part in. Snapane. 
Vide. LT ch 34, SKS Siva. ch 8, Paus ch 14, IS ch 15, ParS, 
ch 21, VS. ch 26, SprS. ch 21, KA ch 13, SA. ch 41-50 It 19 
said to be of mne kinds [bid ch. 82, VK, ch, 4T-9, VisvamitraS, 
ch 19, JK ch 55-7, 

1386 Pas 1V.9, SA ch, Bl, Visva@mitraS ch.20 The formation of 
the Kalasas 1s given in charts, see Introduction to Pars pp,7-33, 

1387. ARS. ch, 34; Pas. IV. 8. 


1388, Pas. IV. 137-138, SA. XLIX. 3, 4, 


1389, Vide. 
die maasin: frag 
SA, 1xx, vin, 30a, 
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snapana is considered as unfinished.1890 He will then distribute 
that water to those assembled there on the occasion, The holy 
water will be given thrice to each one. The person who 
receives It, must take It without allowing even a drop to 
remain in the palm.1391 Those who take It must not wash thelr 
bands also, as it would then mean that the palm has become 
polluted through its touch with the lips The holy water can 
never become unholy. On the other hand, it purifies the Ilps 
and through them the entire body and the self there, The palm 
therefore becomes and remains pure, 


The prrsent-day custom of offering the holy water at first In 
the temple every day when the puja or snapana is done, to 
certaln persons who are Acarya purusas and who have their 
rights to receive it so, without the priest partaking It, has no 
sanctlon in the Agamas. 


The Arjtia-sevàs in the temple as those in Tirumalal are to 
be treated as coming under the kamya kind, 1392 


Several shortcomings are bound to happen while attending 
to temple worshlp, preparations for temple-bullding, idol-making 


1390, Vide: 


faedah er a gored Raan: od 


adrar anA gara gat fü fewer | 
SprS, xxix 103b-104a. 


1391. Vide 
dte fü fa: fafa ahaaa, | 
SA, Ixxvnt, 43a, 
1392, Vide. 
agni geneng aaa qos og 


Tas: mer TEMAH: | 
TS, x, 8b-9a, 
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and other items concerned with the temple. Hence the Agama 
texts have enjoined and expounded the rites of expiatlon In 
detail These acts are all the more necessary, because the 
people visit temples and worship God there Defecis of 
commission and omission detract from the sanctified presence 
of God in the idols there, So mu h so, people who attend the 
temple cancot get the benefit for tbe r worship Hence the 
Agamas (the Vaikh@nasa ir particular) contain many chaprers 
on explation (frayasestta) 1393 


A very Important kind of cxplatory rite ds not'e d. in the 
Pàüramesvara and Padma Samhitas — Yt 1s callsd Tularohana. For 
the lapses c:mautted by the ruling king he 's to be weigned in a 
belance aginst gold The pisces cf gold should be distributed 
among the deserving 1394 


The practice of weighing a person against gold or silver or 
any other object may bc anterior to the period when these 
samhitds came to tncinde it as partof expiatory rites, This 
practice has been continuino even to the present day In some 
form or other, but act ncecssarily as por: ol expiation for the 
shoricyming, in the conduct of temple worship 


Among these rituals, the Pawitra is (he most 1mpoi«ant and 
{sheld to be of paramount significance in making amends for 
the lapses, derelictlons and imperfections in the worship 


1303 The earlier Pásicaratra texts have one chapter for expiation, but 
do not refer to any defect from the Varkhanasa practices Vide —/S XXV, 
Paus XLII, SKS Rsi-VIll Later texts prohibit the admixture of the 
two Agama traditions and also that of the Siddhantas of the Paicaratra, 
Vide —PaS IV 18&19, ParS XIX, XXI & XXII, JS, XIX, KapsiyalaS 
XXXI, PurusottamaS XXX, VS XXV, ViS XXXIX, SprS L The 
Vaikhaussa texts also display vehemence in condemning the Pdficardtra 
mode of worship Besides, they give elaborate procedures Vide — 
VK LXLLXXVIL KA XX-XXVIL SA LXVI-LXXX, JK. LXL-CV. KepitjalaS, 
XXXII 


1394 Pars, XX, Cf, Šılapradıkāram, XXVII. 174-176 
ASV —51 
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throughout the year.1895  * Pastira? dis the name given 
to strings made up of smooth, fine and white threads, folded 
three or four times or more, prepared by maidens or women who 
are aged or widows. They have to be purified with the 
astramantra They are to adorn the ido}, pitchers, mandalas, 
the pit where fire 19 lit (agni kunda) and oiher places 1896 The 
Lord is to be given a sacred bath and worshipped with all 
upacaras, Homa must be then performed. The Vedas must be 
recited and music played upon instruments. The dearya will 
appeal to God to forgive him for all lapses in his setvice 
rendered throu.h the year 1397 The Brahmins, recluses, 
Va:khanasas and others will attend and be suitably honoured at 
the end of the session which may last for three or seven days, 


1395 JS xxi, SS xiv, PauS, xxx 34-36, IS xv 
Vide 
taratag; QATAR: | 
* e 
araaratta a fart qfasrepqurena | 
atta aerat fg caarcaicearfa i 
PaS IV 14 259, 260a, 


See VP 116 37-41 for expiation of a general krd Cf KA xxxi, 
VK lxxv For a critical estimate, see H Daniel Smith '' Prayeteiita 
in the works of the Paficaratragama’' Brahmavidya@, Vol xxx Parts 1-4 


1398 Vide, PaS IV 14 

1397 Vide 
qiastzantfan acere ufa aar i 
aemareauvqua ud agaga 
Tatal Marg] aep feriat aa og 
gaat ay ah a g eu | 


aad quimareg gra wa agar od 
PauS xxx 148b, 150. 
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the last day belng celebratad with pirnghuts 13998 The feults 
which accrue to the acãrya, arcaka, the Vedic scholars and others 
who contribute to the successful execution of this in some way 
or other are stated to be according to their aptitudes and 
expectations 1399 The occasion for the conduct of this festival 
Is only in the daksinayana 1400 


Acts of expiitlon are varied. according to the nature of the 
lapse and of the act itself On occasions, when impurity 
(āsauca) stains the arcaka, God cannot be worshipped by or 
through him Some arrangements are to be made to conduct 
the daily woiship through others who are also qualified to 
attend toit After the perlod of pollution Js over, koma must 
be performed in the fire and worship re-commenced 1401 The 
possible lapses and defects are classified under several heads, 
such as not doing the work of worship at the proper time, 
swerving from the correct path of good conduct, and so on.1402 


To general, both the Agamas lay stress on the power of 
mantras So they prescribe not merely homa inthe sacred fire 
on occasions,!403 but also japa of certain mantras,1404 This 


1398 Vide 
r & 
magadagi g gar qalaram d 
sanatga Cad Talenarwgar | 
Ibid KAW 160 Cf ParS xu 437-439 
1399 Paus XXX 173-195 


1400 JS xxi 5b-6 Paus X** B KA mentions Mairgasirsa also as 
the period for this in XX*1 24-20 Cf VK pp 469-470 


1401. Paus xxx 24-27, 211 SKS Rs: vm 


1402 SKS Rsi vin 27-186, JS xxv 91,92a, 112b, 114, 119-122, 
Vis XXXix 1-22, 328-331, Paus, XXXn, KA xxiv, VK, Ixvi. 


1403 VK lxx, KA xxx, SA ]XXxn, WIS xXXix 17b, JS. xv. 161- 
223, AAS xlvi-xlvn, PaS, iv 12, 1S. xxv, SKS Indra iv. 


1404. AhS, xx. 56, JS xiv, KA, XX *vin. 63b-64a 
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practice is to be traced to the Smrii texts which are directly 
inspired by the Kalpasitras. 


There Is a certain discipline which one should observe while 
worshipping the Lord ín the temple,1405 One must not approach 
tbe temple riding a vehicle or wearing sandals or with a 
distracted mínd. 


Vide; 
a ATANG A UIqIHenqTq | 


a fafizurar yar dg i 
SS, XXI. 
Music, dance and discourses of a holy nature must not be 


stopped while they are In progress {In the temple. One must 
not worship the Lord with hls body covered with a cloth. 


Vide; 


aa Te gp ut qc: TAT ATH | 
fast a aaa gain saria afafa oa 
Vardhapurana, II 
No one should spit in the temple On musi not enter the 


shrine after having’ taken food as a numantsita in a gsrāddha. 
Incoherent talk is to be avoided there. 


Vide - 
afaasia A Hat an elfe à 
asiy fafafzat mar stat MATAR, | 
Ihid. 


1408 Varahapurzna, ch 108 lists 32 apacaras but chapter 65 (in the 
printed text, identified by the editor of the Péficardtraraksa (Adyar edn.) 
as dealing with this subject, does not treat it, 
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Those who go away from the temple, ignoring the discourse 
that is held there would become deaf and dumb. 


Vide* 
RAIA ReaAtarat niat A TUAH | 
amza a qp arta du TAAT ay | 


afatreg Ala QR dq steam I 
Ibid. 


One should not stretch his legs and lie in the temple. The Lord 
should not be worshipped with the flowers intended for some 
other deity. One must not smell the flowers and food 
preparations which are intended for God This practice 
continues now also in a way, when they are taken by the 
assistants to the priests (perzed@rakas) with the nose and mouth 
covered with a cloth. During festivals, one must not bathe 
feeling that he has become Impure by the touch of others, 


Vide * 
Say aglar a: wia erafargar | 


anter: acae vafa ace aoa ou 
Ibid. 


Remaining without bowing to the Lord during festlvals and 
raising one hand while bowing constitute offences Lying down, 
taking food, wasteful talk, loud talk, purposeless argument, 
crying, shedding teara, quarrels, attacks on others and such 
other activitles are forbidden in the temple. Censuring or 
extolling others, taking what is not offered to God, not offering 
fruits and other things which are then avallable, sitting down 
without the hind part touching the ground, reverentia] salutation 
of any person, silence before elders, self-praise and abuse of 
gods are deemed offences.1408 Those who consider the Idol as 
metal and the preceptor as a human being, go to hell. 


1406, PR. pp, 134-138, 
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Vide : 


qt fas: sfaatart steura KUAT wa 
qr sp mat aay arria 1 


One should stand to the right of God and worship 1407 


Although worship of God with devotion and uttering the 
name of God are recommended as the means for salvation,1408 
yet the arca. form Is stiopgly recommended for worship in the 
Agamas 1408 Even heinous crimes would not affect the person 
who commits them, if he were simply to have a look at the arcá 
form of God from foot to head 


Vide - 
erdTareat sed quaa: TENGAH | 
TITA auae fk GATI | 
Sdndilya Smrts, M 89 


1407 "Vide 


us qure ted Raas waaa: guagiand sae 


garria anarà  RICUDHGIUT 
PR p 132 


1408 Bh xn 3 51 
1408 KA I 13,14a, 


Led nd LI 


gramai aya asg qamara Asaa wala à 
VK p8 
arkit g HAT gar tgfaat vare aT | 
fafaar meeta Wa ous wd Aq d 


VIA TAH Pataca atf | 
mragaga wd AR qup | 


awana wu tats und 
ParS WI 8 10a. 


CHAPTER X 


AGAMAS AND THE WAY OF LIFE 


Every society has codes of ethics helpful to its well-being. 
The standards of good conduct and moral behaviour enjoined 
by them vary from individual to individua! and from one 
stratum of society to another All such codes and standards 
among the Hindus derlve from the Vedas 


Moral goodness is a question of behaviour 1410 Everlasting 
happiness is the goal of good conduct The lawbooks (Smrtis) 
and the conduct of those steeped in Vedic traditions are also 
authoritative 1411 Moral behaviour 1s alone held to contribute 
to individual progress and social welfare. Mere knowledge 


(even if 1t be philosophical or theological) can lead to no certain 
goal 1412 


The ethical codes are supported and stabilised by religious 
traditions, Hence the religious colouring given by Hindus even 
to secular activities The epics and the fucanas have played a 
significant role tn fashioning moral corcepts—particularly the 
Mahābhārata, the — Visnudharmottara, \be Visnupurdna, the 
Bhagavadgita and the Bhagavata With the exception of the 
Gita, these texts reveal acquaintance with the oyzha and 
sddgunya aspects of God, which are vital to the Pancaratra, 
The influence of the Saituata-dharma (which is developed in the 
Mahabharata) may be traced to the books mentioned above. 


1410 Vide 
AVAITHATT SU 
Mbh, Anuíásana CLXI 9 
1411 MS 06 
1412 Vide 


arate a gala War 
gacadiar ag WEG | 
said eger aaa 


MNS WHA Ca Arava: I 
Vasisthasmyti. 
This slanza is not found in the now available text. 
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Still, the wide and varled aspects of Vaisnavism are go rich 
and complex as to deny any significant Agama influence on them, 


Dependence on God in leading a virtuous Hfe is stressed In 
all anclent works Thus no one has any real freedom — God's 
(Visnu’s) will creates and sustains the world and provides the 
people with securlty,1413 Uttering His nam: even light-heartedly 
makes for happiness bere and hereafter; no need to speak of 
devotion or dedication of all actiors to God bringing this 
about 1414 God is the friend of all, high or tow 1415 His 
devotees never suffr. 1416 


Devotion fs of various kiras according to physical and 
mental capacities,1417 [is quality is determined by the spirit, 
and not by pomp or show The greatest of all activities is 
worship of God, and adoration of His d:votees is still more 
worthy, for God is more pleased when His devotees receive 


1413 Mbh Udyoga, lxvn 13-18, Ibid Anugasana, cxxhv 136, 
V P117,91, VI 5 80-82 


1414. V P 11791, Bh P VI 3 24 
1415, V P 1 19 37 
1416 Vide 
«a "9 wu suma! 
Bh G ix,31, Cf Mbh 4nutasano, xcvi 46, 
1417 
abeaefaat au Tara g mfg | 
TRSRSUTHICRE TANANAN 
acaat wale: TAAT AN | 
TITA faced agg TATAHAN d 
Rri akaid aa ANTA | 
ARRATIA ........ 
KA, xxiv, 100-102 Itis of nine kinds according to Bh P VII 8 23-24, 
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worship than when He does 1418 Prapatti 1s declared to be the 
surest means of attaining God 1419 


The Kalpasütras and Smrtis that deal with the soclal and 
religious aspects of life, explain also how health and purity can 
be ensured, Bodhayana 1420 and others prescribe general rules 
for conduct and also give specific directions for the conduct of 
Valsnavas and the worship of God The Smrtis of Maru,l42l 
Sandilya;1422 Vaststha,1423 Visnu 1424 and others are similar. 


1418, 
HA men AGA wag | 
aA KATATA TAMAT AATA: | 
Mbh, Asvamedhika, CXVI, 23. 
#MTUTATA adai eters TIR | 
aenea sp TATA qu og 
Padmottara, XXIX 81 Cf V.P Ill 7, 20-34, 
1419 Bh P XI 12 15, 
1420 Baudhayana Grhya Sutras, Il, 13 
1421 MS 1 10,11 
1422, 
arferid Tawa: TENAN | 
granary agaia fk qaeqaaraare | 


warrercrion acq ar nra i 
qeraqé arar a quu deerat fe a 1 
Lingapurana, II. 4, 39-90, 
1423 
aunta NGASI anig, | 
marga qamar ar gadi a: | 
cited as from Vasistha Smrtrin SR, p 54 


1424 VisnuSmyrt, chs 65-67 
ASV—32 
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The Agamas* impact on Vaisnavism seems to have become 
significant only from the time of Ramanuja. The earlier 
attitudes may perhaps be due to the Brahmasutra discussion on 
the validity of the Parcarütra and the stand of Satkara and 
Bhaskara that this Agama ts unacceptable in part — Yamuna's 
rejolnder eased the position After Ramànuja incorporated 
their doctrines In his Gadyatraya, they came to occupy a position 
of unquestioned authority. Bat the Agamas have not influenced 
Vaisnava traditlon to such an extent as to make it conform 
extensively to thelr ideals and practices. 


Raminuja also wrote the Mstya on the way of worshipping 
God every day at home. It Is based on the Paficaratra, Though 
the Vatkhanasa also has preseribed a dally routine, it Is Intended 
only for the foliowers of the Vaikhanasa-sutras,1425 Hence, 
following the lines lald down by Ramanuja, his immediate 
disciples, íSrivatsátkamlítra and Sriranganarayana, brought 
forth thelr own manuals They were followed by Par4gara- 
bhatta, Nanjiyar, Naráyana-muni, Vedanta-desika, Varavara- 
mun! and others. Works on ühnika were written by several 
writers in later periods. 


The fivefold divislon of the dally route (panca kala- 
prokriya) forms the basis of these works Till recently there 
were many Srivaisnavas who scrupulously carried out this 
routine. That is not the case now 


The indispensable qualification for being a Vaisnava is 
wearing the Zrzdhra-pundra The marks which Hindu men and 
women wear on their foreheads are known aa pundras. They 
may be vertical (urdhva), horizontal (tryak) or clreular (vertula), 


1425, PR, p 101. 
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The Vaisnava tradition enjoins the vertical varlety, on the 
authority of the Vedas. Vide: 


TANGGA: saamari avy qi verafa at werent | 
TATU aan aar gighead qureqé maga WEICH di 
Kathasākhā, cited in SR, p. 61. 

The drdhva-pundra ls claimed to keep away evil spirits 1426 
Te must be worn to ensure purity, while offering sandhya prayers, 
doing homa, worshipping God, studying the Vedas and euch 
other religious activities 1427 Otherwise, they will be 
futile 1428 


The materla] used for the pundra is white mud; 1429 
sandal and some other things, recommended in different cone 
texts, are held toapply only to particular persons 1430 The 
white mud should be taken from only select spots like Sriraigam, 
Veükatadrl, Srimusnam, Tirundrayanapuram, Vrsabhadri 
(Tiramalirufigolat), banks of rivers, ant-hills, the areas where 
iulals? grows and holy places 1431 


The urdhva-pundra has to start at the tip of the nose and 
tise upward in paralle! columns with some space in between 
them, where a red or yellow vertice! Hne is drawn with the help 


1426 Vide PR p 54 citmg ParamesthyaS Cf Pars. Il. 11, 10, 21; 
IS {IL 298-317 


1427 SR p 64citingfrom Paramesthyaand SKS Brahma Quotations 
from the latter are not found 1n the printed text 


1428. Vrddha-harita-smytt Il 64-68, Cf SR p 68 
1429 SR pp 68-69 


1430 SR p 66 The SKS Brahma passage cited 1s not found in the 
printed text. 
1431 Passages cited in SR, pp 68-69 Cf 
amanar TAA fauqadt TAAT gaun | 


sara AA far gua ucq a JARIGEN: | 
Divyasuricarita, Ul, 17, 
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of a powder made of turmeric and other ingredients 1432 and 
called * S'rzcurna *. 


Several opinions are recorded about the shape of the 
ürdh»a-pungdra. It may be of the form of flame, the leaf of the 
bamboo, a flower bud and Visnu's foot or feet and so on,1433 
and each form is said to achieve a specific purpose. But the 
practice among Srivaisnavas is to have it in the form of the 
divine foot or feet 1434 However, the two sects, Vadakalal and 
Tenkalal, have chosen to adopt slightly different forma of the 
ungra. As a rule, red-coloured  Sricürna is worn by both, 
but some of the former use the yellow colour 


Vedantadegika d.scusses an interesting question about the 
form of the undra. On the idols of God in temples, the 
pundra |s in the form of a flame He says thatthe same form 
should not be used by men, for whom tbe form is that of Hars- 
pada, lf they try to imitate the Lord in this, will they seek to 
follow His example in other matters as well? 


WTI nagg gagang aga ara u- 
amraadariteiq qaşiq | aat a murum aa ANANTA 
mca l... aegenaqraan fe naaa; at 
glad TATAHAN TAT Naranai garda f fama ? 

SR p 73 


The number must be twelve including one in the forehead 1495 
The others are to be put on specified paris of the body.1436 


1432 KA XXXVII 9 19-20 Cf SA LXV 126b 
1433 KA XXXVIU 9,10, SR pp 12-13 
1434 Vide 


maraa Réana 
WINATA feu | 
1435. SR p 16, 


1438 Passages cited from various sourcesin SR, pp 13-15, Also see 
KA, XXXVIIL 11-20, and JS, XI. 292-320. 


SR, p. 13. 
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There appears to be a somewhat weaker sanction for wearing 
only four.1437 The Paficardtra enjoins the uttering of the twelve 
names of Visnu, when putting them on, while the Vaskhanasa 
prescribes specific mantras instead 1438 


Putting the zrdh»a pundra on the idols in the temples is 
authorised, as well as on wells, mantapas, horses, elephants 
and vehicles, on the vessels used for worship, flags and other 
objects belonging to the temple 1439 At the entrance to houses, 
the pundra used to be carved on doors or painted on a plank 
fixed to the top of the door Here there would be additional 
figures—of the discus on the right, the conch on the left, Garuda 
to the right of the discus and Hanuman to the left of the conch. 
In modern days, the wearing of the grdhza-pundra has practically 
disappeared among the younger generation 


The practice of wearing the Zrdhva-pundra seems to be very 
ancient. Vedanta-degika In his Saccartira-raksa gives profuse 
citations from Vedic texts like Katha-sakha and Baudhaáyana 
Kalpasiitras, purdnas Mke the Matsya, Brahmanda, Markandeya, 
Vaststha and Skdnda, and Smrtis like Visnu smrtt and Smrticandnka, 
The two Agamas also advocated it. Wedanta-degika quotes from 
the Páramesvara, Paramestht and Sanatkumara Samhitas, though 
many passages cited from the Brahma-rdtra section of the last 
mentioned text are from three chapters which are now lost. 


A fivefold initiation kaown as ihe pafica-samsk dra is enjoined 
on ali the Srivaisnivas without distinction of caste or sex. This 
sacrament is intended to fit one to diacharge one’s duties to 


1437 Vide 
gaat safaatl ugar eqeaer fug 
cited in SR p 76 from Pars, 


1438 KA XXXV 11-18 SKS Brahma is cited im SR, p 74 But these 
passage s are lost 


1439, KA XXXVII, 24-27. 
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God and man It consists of (apa, pundra naman, manira and 
1jyya.140 It is also known as samasrayana or resorting to (the 
preceptor as refuge), 


Tapa (heating) refers to the marking of the left and right 
shoulder blades of the Initiate with small heated pieces of 
metal of the form of the conchand the discus respectively 
Vedanta-degika quotes texts from the Vedas, the Pancaraira and 
the purdnas as authority for tāpa. Two Vedic passages cited by 
him are given below - 


alam qp um fast RprarE gaan | 
wem g ug haria saiia fag: 0 
(from Mahopan:sad as in SR. p. 43) 
(Those who have realised Brahman declare that tbe Brahmin must 
bear the discus on the right arm and the conch on the left.) 
The second passage is: 
Sp d fact encre tà 
AAN ad ata: 
qe arque 
(Baskala Samhita as in SR p 93) 


(O Visnu, the learned have on the upper part of their arms the 


sanctifying conch and discus in order to cross over the ocean of 
worldly existence). 


Another Vedic text cited by Vedanta-degika ceclares: “He 
who bears on his body the mark of the beated discus of the 
omnipresent Visnu which gives security to the army of the 


1440, Vide: 


aT: GSMA ATA AF ATTA IH: 
JS XXI, 233, 
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gods, goes to the place which is devoid of misery, shaking off 
the sins—the place which the recluses who are without 
attachment, attain " It ís as follous : 


weh faufa agar afrad 
ad Werermineer fuut: 


a ufa aè giar faq 
aqiiza qaaa diez d 


The word translated as ‘on his body’ {is ‘ vapusa', the 
Instrumental form of ‘vafus’ meaning ‘body’. There 1s 
nothing against takIng it to mean ‘‘ the upper part of the right 
arm " which will be in consonance with other texts and hoary 
traditions Those who do not have thelr bodles marked by the 
heated discus cannot exhaust the karmas (1.e., effects of their 
past actions). which condition Is a necessary preliminary 
to salvation 1441 


Another Vedic passage testifies to anclent sages bearing on 
their bodies the marks of all divine weapons: 


qaas qur: 
fewruw avantraqatea | 
(quoted 1n SR. p 48 as from Baskala-samhit2) 


The marks (ligas) mentioned here refer to those of discus, 
conch mace, sword and bow, the five weapons of Visnu. 
They are believed to have been worn on the right and left 
arms, the forehead, the head and the heart respectively, Now 
only the first two are worn 


Instead of marking the shoulders by ¢dpa with the marks of 
discus and conch, mud and sandal paste are used for the purpose 


1441 The passage with the word ' vapusa ' 1s quoted in SR p 43as 
from Rgveda-khila The text denying the exhaustion of karmasis RV. IX, 
83.1. Cf, SR. p 43. 
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by Vaisnavas belonging to schools other than that of 
Ramanuja 1442 The scriptural text from the Rgveda-khila 
mentioned above states: btbharti vapusá abhstaptam This cleariy 
envisages tapa. 


Obviously, this sacrament is Intended to purify the human 
body and render lt fit for service to God. Fire is regarded 
es a more effectlve purifier than water 1443—particularly, 
*fire’ in the heated symbols of Visnu or His weapons. Such 
marks on the body render 1t fit for any religious act that the 
Vaisnava has to do for pleasing God 


The dcarya officiating 1n this sacrament has been accused of 
cruelty. He hurts the body of the disciple only fora noble 
purpose. He must be likened to the surgeon who uses sharp 
instruments to operate on the patients. Parents again punish 
their children severely to Induce them to be good, studious and 
industrious: this is done out of love 1444 Again, in certain 
regions branding Is a remedy for evil or the means of winning 
good luck Certain diseases are treated ln Saurdstra by 
branding with a heated tron rod below the affected part of the 
body. In Mithila, the mother-in law and others apply the 


1442  Vallabha's system prescribes the use of sandal paste Pure 


mud is required to be used on the occasion of offering worship (Tattva- 
dipa, II 242a) 


1443 "Vide 
- e A e 
diui a aga araa: ganga: | 
Uttara-rama-carita, 1 13b 
The potency of fire 1s thus set out 
gaha: AKAN HRA Her AAT | 
Bh, G IV. 37. 


Sudarśana has the powers of the sun, the moon and fire. See AAS, 
XXIV 1. 


1444, Atma-tattva-viveka p, 873 
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flame of a lamp to the knee of the newly wedded bride to ensure 
good fortune for her 1445 


The law-books of Vrddha Harita, Sandilya and Wasistha 
and the Visnudharmottara enjoin this practice. Sandllya says that 
one’s utensils and cattle are to be given the marks of the conch 
and the discus 1446 Children are to be adorned on the fifth day 
after birth with ornaments having the symbols of conch and 
discus 1447 


Those who oppose the sacrament of (afa rely on a passage in 
a Srauta-sitra which frowns on scars from wounds in the body 
caused in three ways, The three ways 1448 are taken to be 
through the bow-string, engaging in battles or involvement in 
scuffles In gambling Such activities must be regarded as 
forbidden or allowed only to the extent at which no scars are 
received or given. But they are claimed to refer to wearing the 
emblems of Brahma  Visnu or Rudra so as to cause scars. 
Such an interpretation is untenable: 1t goes against the authority 
of the Vedas, epics, Agamas and the bulk of the Smrtis. The 
few Smrts texts quoted against the sacrament 1449 cannot avail 


1445 Vide Srinivasacirya’s commentary on NP 414-415 
1446 Pars XV 962b-96& Cf SR p 52, 
1447 SR p 52, 

Cf equ: Gara wei cer TA SE | 


alanga Rm gnaf | 
The above passage 1s cited as taken from Atri in Kanthabhisana, a 
commentary on the Grhyasutra (VII) by Vaidikasirvabhauma Harita 
Venkaticirya. 


1448. Baudhbayana-srauta-sitra (II 3) uses the word, ‘ atrikinah ' (one 
without three scars) Caland’s notes identify the scars as those caused by 
(1) using the bow-strigg and taking part in wrestling, (11) participating in 
gambling and (11) trying to control elephants, This 1s as per Bhavasvamin's 
eommentary on the stra. 


1449, See SR, p. 4l, 
ASV —53 


418 AGAMAS AND SOUTH INDIAN VAISNAVISM 


against this formidable corpus of authority, It should be 
remembered that there are references also, asalready mentioned, 
to the practice of wearing the emblems of ail the five weapons 
of Visnu (the conch, discus, mace, sword and bow) to get 
freedom from samsara 1450 


There is no decisive evidence to show bow old the ritual of 
tapa as also the pafica-samskara generally 1s It might bave been 
originally Intended as a protection agalnst evil spirits. The new. 
born child used to be glven a garland containing the emblems. 
Bar-rings of the form of the conch and the discus used to be 
worn by devotees of Visnu In course of time, probably by 
700 A D 1491 it became essential for a Vaisnava to have the 
sarsküra In Nathamuni’s days, it must have been dn vogue, 
though not every Valgnava of the times observed it (Wearing 
urdhoa pundra might have become widespread earlier) After 
Nathamunl, tradition records some instances of tapa being 
administered Tirumalai Nambi administered it to his two sons- 
fo-lawl452 and Periya Nambi to Ramanuja 1453 After Ramaauja 
the sacrament of pamea-samskara became obhgatory for all 
Srivalsnavas, Irrespective of caste or sex. In a passage from the 


1450 Ibid p 49. Seealsofn 1447 


1451 Tapa 1s referred to by the Azhvirs See Tiruppallündu 7 and 
Peryázhvür Tirumozhi, V 4 1 


1452, Yatiraja-vaibhava, 3 


1453 The theory that S‘risallapirna otherwise called Tirumalai 
Nambi, administered this 1s against tradition It goes also against Yatirja- 
vaibhava (8) where it 1s stated 


sieys gagat- 
mma dna | 


aat TATANG ang 
fag ww TTATTAATAH a NI 


Ráminuja as a baby 1s here said to have received the marks of the conch 
and discus for protection from him, The word used 18 ' raksartha ', 
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Mahabharata quoted earlier 1n this book,1454 It is declared thas 
Brahmins, Ksatriyas, Vaiéyas and Südras can engage in 
(ritualistic) worship of God If they are always devoted to their 
duties and are krta-laksanas, persons who have obtained marks 
of identity, that is, have undergone some kiad of initlation,. 
Attempts were made to interpret laksana as referring to tho 
wearing of the sacred thread (yajfopavita) by Brahmins and the 
branding of shoulder blades in the case of Sidras and 
women 1455 This is untenable as the word “laksana” which 
quatifies jolntly and simultaneously four or five groups of 
persons, is made to bear one meaning when applied to one 
gfoup and another meaning when applied to other groups. 
Though the Kalpasitras do not refer to the sacrament of tdpa, there 
Is Vedie sanction for Brahmins being marked by heated metal 
with the forms of the conch and the discus on thelr arms.1456 


Though the sacrament of pafca-samskdra makes men and 
women of all castes qualified to perform formal worship of the 
[cons of G.d, not every one can do so In the temple. The right 
1s restricted to those who get initiation 1457 At home also, not 
all perform the worshlp: it is usually done by the eldest male 
member of the family Though women are eligible, normally 
they do not do it, In spite of tzniírika mautras being avallable to 
them 1n the place of Vedic mantras. 


Seventyfour preceptors or Zcürya-purusas, also called 
simhdsanadhipatss or ‘occupants of ihe (spiritual) throne’, are said 
to bave been entrusted by Rāmānuja with the duty of 
administering the sacrament of pafca-samskara, The Yatsraja- 
vatbhaoa (103) and the Guruparampards refer to this, But there 
does not seem to be any written evidence to show that the 


1454, Mbh. Bhisma, LXVI 39-40 quoted inp 137 

1455, SR p 55 

1458 Baskala Sakha text queted ın p, 414 as from SR. p. 43. 
1451, JS, XVI-XVII, 
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right to glve the fivefold initlatlon Is restricted only to the 74 
and their successors, As of today, only a few of the successors 


exercise this privilege, others having given 1t up for some reason 
Or other, 


The ritual of initiation Is begun by the Zcàárya himself with 
6 homa In the sacred fire. The Purusa-sükta, S'rz-sükta and other 
sacred texts are recited. Metallic representations of the conch 
and discus are ‘ bathed” ceremonially and then heated fn the 
fre. They are then applied by the @edrya to the shoulder 
blades of the disciple, who also is given the pundra The 
teaching of three mantras—the miila-mantra (1 e., the as£akgara), 
the dvaya and the caramasloka (Le , Gita, XVIII 66) —constitutes 
the samskdra of mantra. As for syd, the disciple is Instructed 
in the ritual of worshipp'ng God at home He is then glven a 
name by which he can regard hImself as a devotee of God and His 
devotees 1458 The occasion is utilised also to teach the disciple 
the significance of the epics, the Gz/2 and some other sacred 
texts and instruct him on how to lead his life as a Srivaisnava. 


The acáryas include some ascetics also. This has given 
rise to a practica] difficulty. Sannydsins are prohibited from 
offering oblations in the fire. Hence the koma required for the 
sacrament has to be performed by some grhastha attached to the 
Sannyadsin who however applies the heated metal pleces to the 
shoulder blades of the initiates. For some time past, the 
tendency has been to seek initiation. at the hands of sannyüsins 


1458 It 1s stated that the samskara of naman 1s concerned with how 
one describes oneself to others One must add the word “désa” (or 
‘servant') to one's name to indicate that one 1s a servant of Cod and His 
devotees Vide 


mere SATENE aa spear | 
facyat saqraman aa a aa fü 


This stanza 1s ctted ın RTS I p.501, as from ViS, inthe printed text 
of which however, 1t 1s not found, 
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presiding over mutts, and the disciples of acarya-purugas who 
are householders, are dwindling. 


One group of Valsnavas, it may be noted, do not receive 
panca-samskara, The  Vaikhanasas claim that they are the 
children of the Lord and that they do not need the sacrament 
or preceptors. Other Vaisnavas are distinguished from non- 
Valsnavas mentally, verbally and physically. They engage in 
the distinctive mental activity of &Amtesuddhi and the verbal 
activity of japa in the cakrdbjamandala and are subjected to 
being marked on the body by the metallic emblems of the conch 
and discus of the Lord, The Vaskh@nasas reject the three mantras 
taught to other Valsnavas by their preceptors. Japa in the 
cakrabjamandala is meant only for those who follow the 
Pafcardtra exclusively and without reference to the Kalpasutras. 
As for tapa, the Vatkhdnasas claim that in thelr familtes the 
foetus in the womb gets the marks of the conch and the discus 
in the eighth month of the pregnancy of the mother when the 
ritual of Visnubali 1s performcd. Nd&rdyana Himself is said to 
give the mark, to the foetus Thus the followers of the Vaskha- 
nasa-siitras claim to be Garbha-Vassnavas, that Is, Valsnavas even 
{a the wombs of thelr mothers.1459 


In spite of these differences between the two Agamas, it 
may be noted that. according to both, the Vaisnava has to bear 
the marks of the conch and the discus l: should also be 
remembered that this samskadra has for long been considered an 


1459 Vide 
TATA ANTA 
fatanajiziaciaae | 


AMARE d AAA 


a aadar a garar faar od 
KA. XXXVI, 54, 


Ct, Ibid, XXXVI, 42-49, and Vaikhanasa Grhya-sitra, Ul. 13. 
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essential quallficatlon for conducting worshlp and preparing 
food both at home and la temples. Even women must be thus 
qualified before they can handle household vessels, bring water 
or cook and serve food The pleus would not accept even 
a cup of water from one who bad not undergone the samskāra, 
though the strict observance: of this rule 1s no longer common. 


The daily routine has been prescribed for the Valsnava who 
has undergone  pafca-samskara An immediate disciple of 
Ramanuja—known as Vangel Va mśeśvara and Sriranga-ndraAyand- 
earya—has written a manual, Ahnska kárikz, based on panea- 
kala-prakriya 1460 It should be deemed an authentic account 
of Ramanuja's views 


The round of daily religious exercises differs in some 
essential particulars In the Pagcarütra and Vedic traditions. 
The latter enjolns the Gdayatri-japa 1481 thrics dally. The 
Paricarütra prescribes the japa of Visnu-mantras Darlag japa, 
Visnu is to be meditated as being present In tha sun's disc, and 
He is to be worshipped with specific names. The mantra for the 
japa in the morning is Visnu-Gadyatrz, the devatd being Visnu; at 
midday, it is deadasaksara invoking Maha-vispu; and in the 
evening, {tis astaksara, the Delty belng Sada-visnu,1462 


Vedanta Defika warns agalost hastily discarding Vedic 
practices aod adopting 1n their place directions from Paficarütra 
texts except on very strong grounds. He polnts out that 
followers of Ramadnuja’s teachings have performed marriages, 
upanayana and other sacraments and rituals in accordance with 
the Sutras to which they owe allegiance. Further, all know that 
Ramànuja's preceptors like Pariya Nambi performed sacrlfices 
and other rituals according to their Sutras, Hence those Intent 


1460 Abnika-karika, 35 
1461. RV, IIl. 62 10, 
1482, SKS, Brahma, V. 94-106. 
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on following the precepts and practices of Ramanuja and his 
disciples should not adopt for rituals and ceremonies the mantras 
enjoined in particular Pap caratra samhitas 1463 The Ahnitka- 
kanka@ enjoins home and other rituals of the kind mentioned In 
Kalpa-sütras.1464 In this context, the question arises as to 
accepting the Pdfcardtra Injunctions about rituals involving the 
slaughter of animals. King Uparicara Vasu ie said to have 
offered as victim In a sacrifice the figure of an animal made of 
the flour of wild gralns.1469 Brhaspatl, the preceptor of the 
gods, accepted this view after Initial opposition.1466 The 
Pafncarütra 1s held to be Vasu’s authority, The Doaítins, 
influeneed by the humane considerateness of the Pafcardira, 
recommend sacrifices of this kind 1467 The Veststadoatisns, 
{hough far more influenced by the Paficarütra, argue that a 
Vedic ritual, if obligatory or required on specific occasions, 
must not be given up or modified 1458 


The offering of arghya to the sun during sandhya prayers ls 
cited as a ritual involving Asmsd, as ıt brings about the death of 
the demons impeding the progress of the sun 1469 One has to 
turn round oneself In the clockwise direction to get rid. of the 
sin of killing But the killing of an animal as a victim in a 
sacrifice is not deemed asin Himsa or causing Injury is an act 
which leads to evil 


TAAT fierexn | 1470 


1463 RTS Il, 4445 Seealso PR p 130 

1464  Ahnika-karika, 83-87 

14:5 Mbh, Santi, CCCXLIV 11 

1486. Ibid 18 20, 63, 64 

1407 The Dvaitins' views are set out ın the Pista-pa$u-mimamsa of 
Vyaysndra 

1468 RTS Il 444-5 

1489  Tatürsya dranyaka Il 1,2 

1470. Vedanta Defika's Tatparya-candrika on Rámaánuja's Citabhasya, 
II, 19. 
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In this sense, there is no Atmsd in sacrifices, as the victims attaln 
to a better state after death. Rzamanuya observes: 


APT TA AT TAA saran sega Si 


a fear mua carta | 
Sribhdsya III 1.25. 


Therefore the ritual killing of animals Is meritorious. It inflicts 
beneficial Ipjury like surgery : 
Bake a aratiianrerz:antfioata tanta 
agha, qaaa a aver: | 
S'ribhasya, IV. 1.25. 
(Cf. Adhikarapasaravali, 284-6, of Vedanta Degika on ibid ) 


As regards the japa of any mantra, tt can be verbal, silent or 
mental, securing protection from evil spirits, accomplishing 
desired objectives and helping in the attainment of moksa 
respectively.1471 The rosary, akse-sitra, is to be used for 
counting the number of repetitions.1472 Interruptions to japa 
are not generally permissible, but the arrival of a devotee of the 
Lord requires a break in 11.1473 Devotion to the devotees of 
God is stressed so much. 


1471 JS XIV 3-5a 


1472 LT. XXXIX 46-47. The use of the rosary and selection of 
Materials for 1t are stated here, Cf JS XIV 5-18. 


1473 Vide 
WIE speu[Ía quod TTA: | 
amarga g dear merae wg od 
agaa aa: Hear arava antiga: 
QAT sual aearfeeraigierat ATT: 
PR. pp. 128-30, 
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Besides sapa, four other rites are enjoined by the 
Pajeardtra—‘ sacrifice’, bation, ritual bath and offering food 
to Brahmins. Collectively, the five are known as purascarana 1414 
They are needed for securing full spiritual power through 
mantras, Among the prescribed mantras are the Visnu-gayairi, 
the Savitrz, Sudargana-mantra, Bija-mantra, Astra mantra, the 
Bhiita-Suddhi mantras, S akti-mantra, Paficopantsan-mantra, Vatsnava 
mantras generally and many others Of these, only a few are 
used in japa and for attaining specific objectives. The Sana 
is obligatory for every one qualified to study the Vedas, 
Among the Vaisnava mantras, the pranava, sadaksara, astáksara, 
doadasakgara and Jiante are described as vydpaka. The astaksara 
Is universally enjoined by Vassnava tradition in addition to the 
Gayatri 1415 Vide’ 


TAdha asaan TAS eui qanaat 
arad, aa qa fe waant fan TT 
siama gaui Iqa: TARE- 
meqaHa faaata RRA: | 

PR p 10 (Cf VK. p. 108). 


Worship of God ts obligatory for everyone Itisof two 
kinds—in the temple and at home The former known as 
paradrtha-yajana (worship for the sake of others) Is concerned 
with the consecrated idols in the temple and intended for the 
welfare of the community Thb Agamas however suggest that 
*parürtha' means ‘concerned with what is superior’ or 
‘excellent’, [tis like the sun, while worship at home 13 like 
a domestic lamp 


qui: uqqueu: carakea edi | 
IS. XXI. 508a. 


1474. This ıs the view only of the followers of the Pasicarátra 


1418 Visnu-gayairi 1s a vaidika-tantrika mantra Vide SKS. Brabma, 
IV, 71. Itis adopted in Vaikbánasatexts also, See VK pp. 28, 89 
ASV —54 
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It is also declared that pardrtha 1476 worship leads to final 
liberation. 


Tey BWR MATAR: | 
(Mrcana-navanita). 


This Is not to imply however that domestic worship, svdrtha- 
yajana, can be dispensed with 


In temples regulated by the Vatkhdnasa Agama, only the 
followers of the Vaskhanasa Kalpasutras can conduct worship. 
But in temples adopting the Pafcardira Agama, any Vatsnava 
Brahmin following any Kalpasutra can perform the ar@dhana. 
But the primary eligibllity is said to be with those who are 
descendants of the Brahmins who were taught the doctrines 
by God and whose families have been attending to worship 
in temples.1477 Special initlatlon is necessary for these 
as well as others who have only secondary eligibility 1478 Men 
and women of all castes can and must worship God at home 
after receiving pafica-sarksküra,1419 


1476 ‘Para’ 1s taken in the sense of ‘ superior ' Domestic worship 
is svartha SprS LII 152-155, IS XXI 808a 


1471 SA XXII 10-15 
1418 Vide 
TUAH SAAT Huutqmwrut | 


`A Lan ~ S A 
KATATA aor MANGETAN: ou 
SS II 11 
Cf IS XXI 506-511, PaS IV 18 


1419 Paus 1 35,30a, VisvamutraS Ill.27 Vide also 
al MENANGAN taat aR | 
C CE a aa acer qatcaly aaa ET 


(Cited m PR p 66, Adyar edition, from Yogayajstavalkya) This must 
not be taken to mean everyone 1n a family should offer worship, but that 
domestic worship should never be given up, 
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Worship at home is conducted with reference to one or 
more smalf icons or to a stone called salagrama in which the 
Lord is belleved to be speclally present.1480 The latter 15 
preferred as the worship of Iconsat home requires time and 
involves strain Household icons should be made of metals 
like silver or copper or of certain other specified materlala 1481 
They should be not less than six inches in height.1482 They 
require formal consecration. 


The salagráma is found In the river Gagdaki when it flows 
through Nepal. As “sala,” meansa kind of fish aad “grama” 
@ dwelling place, the compound word means the place where 
the sala kind of fish reside. Vide: 


ASA qat: Ars: 
(Bhaauji's commentary on Namalingánusásana II, 2. 37). 
and: 
wal gaani 
(bid 11. 3.19) 


But the exact s!gnificance of this name 18 not known, and it is 
sometimes written as 'sdiigráma", It is to be treated as 
svayamoyakta 1483 According to a traditional account,1484 the 
river, Gandaki, cursed the gods who in turn cyrsed it to 
become a biack, dull stream. The Lord (Visnu) reconciled the 
two by decreeing that two Brahmins, Graha and Mitanga, 
should come to the river on account of a curse and die there, 
after which they would get moksa. Insects, born out of thelr 


1480. SA LXXI, 3. 
1481. PauS.I 35-388 ; VisvanutraS IIT. 37. 
1482. Vis. X. 58-8]. 


1483. 15. XX, 34b-15a See also Pas, III. 32. The name occurs as 
' sálagrava ' in SprS XXIX, 114b. 


1484, Srahma-vaivarta-purdna, XIX. 
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marrow and fat, wculd convert the water {nto vajra-like hard 
stones, thus redeeming the river from the curse, These are the 
sülagrüma stones, 


They are distinctive in having one or more marks of Visno's 
discus, conch, club or other weapons. Vide: 


antfza ctenfa MENATA. 
(Ronavira.bhaktieraindkara, p. 75), 


The marks may be vislble or subtle. From tbe nature and 
shapes of these marks, they are Identified as Varaha, Matsya and 
other forms of God. For Instance, the Varaha s@lagr@ma is sald 
to be ghonadkst: 1485 while the Matsya is thus described : 1486 


aa mead tar acerafa: gaat | 


As Visnu js ever present there, no pratisthd (consecrated 
Installation) Is necessary.1487 A donor of the salagrama will get 
happiness and prosperity.1488 


For worship in the house, a group of five or six salagramas, 
called a ksetra, is recommended. Perhaps this is meant to be 
similar to the number of beras in temples. Salagráma worship is 
similar to that of temple icons. 


The object of worshlp at home, whether s@lagrama or icon, 
may be inherited (fürza-puruga-sthapita), acquired from select 
spots (svayars grhita), installed by some one in one's house 
(anya-nyasta) or purchased (dhana-krita) 1489 


In the Vaisnava idea of God, many currents of thought 
about God, man, the world and thefr ínter-relations meet and 


1485  Ranavira-bhakti-ratnakara, p. 10. 
1486. Ibid. p 407. 

1487, 7bid. p. 3 

1488, Ibid. p 6 

1489. Paus. XXX, 84-01, 
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mingle. Important contributions were made by the epics, 
purápas and poems of the Azhvars, Even before Ramanuja, 
Valsnavism bad gained a distinct form During and after bis 
times when the temple became very Important, the infiuence of 


the Agamas began to be Increasingly felt, but it never became 
all-comprehensive. 


Worship of God Is also called drzdhana which means ‘an 
act of pleasing’. The Vaisnavas expect people to be paramai 
kántins, those who realise that they are entirely dependent on 
God and therefore have no favour to esk. The descriptive 
term is, understood In two ways: those who have decisive 
knowledge (ania) only (eka) about God (parama) as the means 
and the goal; and those who are great (parama) in baving 
decisive knowledge (eidntc) about God asthe means and the 
goal. They have no other purpose to be served, seck no other 
god and resort to no other means Vide:— 


qaar axrernEa quer alsearedtia wanted; 
aaa A fer: MATAT MFAT wo agua TAA 
quintet, Wasnt anedt Bf at ana: | aara- 
APN TAA TATA ATAR CATA T , Tara Tacs 


NATÈ TATA | 
(PR. p. 140). 


Every Valsnava Is expected to take a resolve (serikalpa) to please 
God who as Bhagavan ia possessed of six auspicious qualities 


and {ts Narayana. Some resolve to do things which are 
kainkarya, 


The procedure for worship at home is detailed in 
Ramanuja’s Nitya, which scemsto be taken from the Loksmi- 
tantra 1490 and Ahirbudhnya-samhita.1491 The instructions 


1490 LT XXXIX. 
1491, AhS, XXVIII, 
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regarding bhitta-suddhi, — paRcopanigan-mantra,  surabhi-mudrd, 
astva-mantra (for keeplog the offerings secure) and such other 
things given in the Nitya are taken from the Paficarátra r tho 
Influence of whieh Is also seen In performing hrdydga or mdnasa- 
yaga before performing external worship. 


The recitation, however, of the compositions of the 
Azhvars and dearyas during the ritual of mantra-puspa and 
fütiumara& has no precedent in the Agamas. The Nitya of 
Rimanuja and the Ahnika-kürikd 1492 of his disciple, Vavigi 
Vamgefvara, mention dance and vocal and instrumental music 
as part of the formal worship and direct the offering of flowers 
at the utterance of each of the vyapaka-mantrar and of each rk 
of the Puruga-sükta, but they do not refer to the mantrapuspa and 
$aftumarai, The Abhigamanasara of  Srivatsatka-mifra, the 
Nityas of Parasara Bhatta and Nafijiyar, the Nitya-karma- 
sašgraha of Grdbrasaroemuni and the manual of Krsna- 
muní1493 are lost, and we cannot find out when and how the 
procedure now followed in the arddhana-krama was fixed. 


In regard to these and many other practices'in Vaispaviam In 
relation to the worship of God, pious persons have received them 
from tradition dating back to very early times, though they 
may notall be based on Dharma-süstras or Agamas, But they 
spring from one source of dharma, the good conduct of good 
persons. 

Vide: 


Maa mganga a 
MS. IL 6. 


Some of these practices may be mentioned. While most 
people prostrate only once, Vaisnavas of the Vadakalal sect do 


1492  Ahnika-karika, 403-7, 


1483, These lost works are referred to in PR, II S iall 
Pe 113, 122-5, 128, 130, 131, » IL and Ill, See especially 
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it twice or four times, that is. an even number of times,1494 
In temples one should worship at the shrine of Sri before 
proceeding to the shrine of the Lord One can have a sp'cial 
worship celled arcana through the arcaka (the officlating priest) 
Tt consists of offering a specific number of times (usually 108 or 
1008) saffron powder (kunkuma) at the feet of the dhruva bera of 
Sri and tulasz leaves at the feet of the dhruva-bera of the Lord, 
to the accompaniment of the uttering of thelr numerous names 
(108 selected names or 1008 such names). The list of names 18 
known as the namavalz, and it is available not merely for Sri 
and Visnu, but also for incarnations like Rama, Krsna and 
Narasimha. One of the 108 names of Sri is Prak;h, and 
obviously ft Indicates the influence of Agama philosophy Each 
name Is recited like a mantra with the frapava at the beginning. 
The noun Is declined in the dative case and the word “namah” 
(prostration) comes after 1t 1495 The flowers, leaves or kunkuma 
offered during arcana is at the feet of the icon 1498 Fruit, 
coconuts and betel leaves with ereca nuts are then held before 
the Delty for acceptance. Burning camphor is waved three 
times from the foot to the head of the Deity 1497 evidently in 


1494 Vide 
fear sala pami a aAa od 
n A 
aasan fe amar Waedgem q gft: n 


ParS VI 416 
cf IS, XI 21 
21495, 
Snarf «Hs gredi, | 
SA LX, 50a 
1496, 
aleqiaiatarageaa Pearce fea | 
Pars, M. 31b 


1497. JS IV, 214, 
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order to enable the worshippers to get a good view and to give 
them the assurance of divine blessing. But the arcana is also 
part of the temple routine which includes the offering of 
water for arghya (washing the hands), padya (washing the feet), 
Gcamaniya (sipping) and other upacãras and the use of water in 
bathing tbe icons. Such water acquires sanctity and is 
distributed to the worshippers after It becomes available. The 
Sathàri (which contains a representation in metal of the two feet 
of the Delty) in then placed on the heads of the devotees in 
token of divine acceptance of thelr services and devotion. The 
flowers and tulasz ieaves used for arcana are also distributed to 
the devotees Other features of temple worship like special 
offerings or periodical abkisekas (ceremonial baths) can be offercd 
to particular deities on behalf of devotees at their request,1498 
asin the case of arcana, 


It fs enjoined that worshippers at the shrine should stand 
to the right of the Delty,1499 but the direction is not observed. 
Another {injunction not followed 1s that the worshippers should 
leave the shrine walking backwards without turning their backs 
to the Deity 1500 The prescribed circumambulation of the 
shrines however fs carrled out, 


The name of Sri’s shrine is taya: sanmdhi |n Tamil,1501 
which indicates that She is the Universal Mother, The word, 
*sanntdhi’, to denote a shrine, implies the presence there at all 
times (of the Deity) Indeed, the entire temple is permeated 
in a special way by the divine presence The mandate is 
therefore given that after passing the doaja-sthambha one should 


1498. Important temples arrange for such services The Srinivasa 
temple at Tirumalai ıs unique m having such services practically every day 
throughout the year 


1499. PR p.132 
1500, ParS IX. 66, 
1501. In Siva temples, the goddess ts called ' Amman’ in Tamil, 
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not bow or prostrate to any one other thas the Delty, rot oven 
to kings and preceptors,1802 


At the time of festivals or processions of the Deity, every 
individual must try to render some kind of service, This takes 
precedence over all other work including the performance of 
sandhya-vandana which should be postponed, if due when 
the processionat idol Is taken out. Similarly, the general rule that 
silence be observed during the mahd pradosal503 (ibat is, the 
evening having the trayodasi tiht), Ils not to be followed by 
those who have to render odetka-kathkarya (verbal service) by 
reciting the Diaya-prabandha or the Vedas This code of behaviour 
bas been clearly Inspired by the sense of a primary obligation 
to render service to the arcã form of God, deeming it more 
Important than any other duty whatsoever. 


The concept of service has influenced even the cholos of 
terms to describe worship of God Those who carry out formal 
worship are sald to do a@rddhana, an act which pleases, and 
visiting the temple i$ taken to provide an occasion for se» 
(service), Philosophically, the self is regarded as a sege 
(sub rdinate) to the Lord and hence a servant (seraka or kinkara) 
to Him’ what he does Is kainkarya (service) The same attitude 
Is extended to characterise hls relations with his preceptor, 
parents, elders, relatives and other Valgnavas In all these 
cases, he is sald to render sev@ when he shows bis regard and 


respect or even prostrates himself 


1502 "Vide 
Teaser i 
JA MA feres taari rur | 
PA. p 136. 


1803, Vide: PR, p. 144 where the Kalavidhága and Smrtyarnava are 
ited 
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Festivals in the temples are deemed occasions of celebratlon 
at home where feasts are prepared, Some arrange for public 
feeding on a large scale on such occasions. Contributions are 
given for conducting specific festivals In temples when food 
preparations on a large scale are offered to God and distributed 
to devotees, Gifts in cash and kind are also given to areakas and 
others rendering service in temples. Some persons create 
endowments out of money, landed property ete to yleld Income 
for conducting the temple festivals in which they are Interested 
Money Is poured every day into the Aundis of temples The vast 
daily collections at the Tirumalai temple of wnlch the anaual 
income runs into several crores from voluntary contiibutions, 
Serve a8 a correct 1ndex of the fervent devotion of the people. 


The epics and purānas no doubt have nurtured this devotion. 
But it is the Agamas that have played a notable role in directing 
this devotion to temples The daily routine, the offizal and 
private offerings and the festivals at temples are goveined by 
the Agamas. A study of South Indian temples, particularly 
that at Siirangam, reveals the Agama influence on temples and 
society. 


As regards domestic worship, it has to be offered twice 
every day, whether to a consecrated icon or a salagráma Butu 
is usually performed only once, inthe morning The procedure 
is the same in the case of both the Icon and the sdlagrama lf, 
for unavoidable reasons, Zradhana could not be carried ont, 
at least the food prepared at hom- should be formally offered to 
the Deity. This can be done even by ludies Tt isalso usual 
for a small lamp fed by ghee or oll to be kept near the domesiic 
shrine and lighted both 1n the morning and the evening and 
kept burning for some time After the conclusion of the 
worship, holy water ıs first taken by ihe person who did the 
arüdhana and theo distributed by him to others 


In one detail eonnected with the worship, members of the 
Teá&galal seci (excepi for a few in Andhra) differ from others: 
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they do not ring the bell during dradhana, Sometimes this 1s 
explained as due to the fact that the person doing the arddhana 
has to use his left hand to ring the bell, as the right hand has 
to make the offerings. 


Usually, acamana (ceremonial sipping of water) has to be 
performed atthe commencement of a religious act. This is 
forbidden before and after taking the holy water 


Vide. 


MAJ IASA MATA ararearaaa AAA | 
amar qfas argus: qd ecrit alah mengah ufu 
qeqr mani or oer fe oUm n 

Acamana-nirnoya cited in P R p.133 


Another prohibition is ın regard to accepting food from a 
house where Visnu is not worshipped in arca form : 


Warara yè aa a ufa aéqq 1 
ami FT mnanaa aa fe aq ou 
cited 1n PR. p 115 


It is mandatory to take only the food offered to God during 
arddhana, Accepting such food is anu-yaga, as it Is an act 
pleasing to God, being regarded as part of worship and carried 
out while thinking about Him. Except recluses, all are to take 
food twice a day 1504 


In regard to parisecana, the ceremonial sprinkiiog of water 
round the dining leaf followed by tiking a small quantity of 
water from the palm of the right hand to the accompaniment 
of uttering a mantra, it is enjoined ia some texts that it is 
only for the cooked rice. This means that other dishes lke 
soup and vegetables are to be served afterwards.!605 This 


1504. KA, XXXII 11, 
1505 bid. XXXVI, 79, 88. 86 
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practice Is now prevalent only among the V»dakalal Valspnavas 
The Vaikhanasas do not follow lt at the pie::nr cme After the 
fartsecana the holy water used in worsh'n (àdhava) i sto be 
taken 1908 This is also done at the end Bur this hes not been 
prescribed 


Iu the fivefold division of duties according to time, though 
svādhyāya and yoga find a place, they are not practised even by 
the extremely pious nowadays 


The Agamas deal with some festivals which recur annually, 
The Vaisnavas in course of time have concentrated their 
devotion on Visnu to the exclusion of other deities like Siva, 
Ganesa, Subrahmanya, Indra and Sürya. The Agamas however 
provide for their worship as gods forming Visnu's retinue. In 
fact, the worship of Ganega Ís enjoined before starting any 
ritua! 1507 But the paramathantin ideal of devotion 1508 
developed under the Influence of the Gita and the Purdnas, did 
not allow consideration for otber delties Thus the Vaisnavas 
do not observe Vinayaka-caturtht, Skanda sasthi or Siv:ratrl, 
nor do they visit the temples of these deities The birthdays of 
Azhvirs gained importance among them Every Valsnava 
household celebrates the nativity of Andàl on Tiruvadippüram 
day when the mcon fs with the asterism Püivaphalguni Some 
Vaisnava festivals like Sriráma navami, Sri Jayanti and 
Nrsimha Jayanti are celebrated by ali Hiruus.1509 The Agamas 
deal in detail with these three celebra ioas 


1506 Vide 


ATATACTAGIAA A adeg : 
Ibid XXXVII 89a 
1501 Paus XXX 59 
1508 See PR p 140 


1509 Nrsimha-Jayanti, however ıs not observed by the Tengalai 
Vaignavas except for some groups in Aadhra and Karnataka. 
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There are differences among the Valsnavas in fixing the days 
for these festivals and in. some minor detalls of observance 
Sri Krsna is satd to have been born undcr the asterism, Rohini, 
during the night of the eighth day of the dark fortnight [n 
Sravana 1510 This Is the Sri Jayanti day 1811 The astami and 
the Rohini asterism do not occur on the same day every year or 
extend simultaneously throughout their duration. Usually, the 
titi and the naksatra are simultaneous only for a few hours, 
The ag£amz may extend for the whole day with Rohini occupying 
a part of It, or mes versa In the former case, we have the 
Janmastami, while the latter gives rise to the Sri Jayanti 1512 
The Kritika constellation or the sapiamz may extend for some 
time with the Rohini and aszamz respectively, Or Rohini and 
astami may be together when the moon rises in the dead of 
night. Or the day may be such that Rohini prevails at midnight 
without having had any association with Kritika earller, though 
the astamz could have come after sunrise when saftamz was sull 
continuing Or again, the astamz could prevail without any 
tinge of saptamz during the day, though Kr tka would have 
preceded Rohini in the earlier part of the day Any one 
combination of these conditions permits the celebration of 
Krsna’s birth-day, according to the Muaitrave sectloo of the 
Vadakalal Vatsnavas 1513 The Vatkh@nasas stress the presence 
of astami at sunrise, whether or noi Kriuuka is there at that 
time to be followed by Rohini later in the day 1514 But many 
Vaisnavas prefer Rohini at sunrise, even if the #sihi should 
happen to be navami o1 dasami 


1510, Bh P X38,VP V 31, cf KA XXXVII 121, 
1511 KA XXXVII 114 
1512, Naradiya-sambhità XXIV 13-14 


1513, Gopala De£ka's (1756 AD) Jayanti-nirnaya. 
1814 KA XXXVII, 114-118. 
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But most members of the Vadakalal sect and the Tefikalal 
Valsnavas follow the Pa7eardtra in this matter On the Sri 
Jayanti day they fast during the day and eat a! night after 
celebrating the birth of Krsna. Pafcardtra dicta regarding 
titihi and constellatlons are followed n celebratlog the 
Sri-rima-navami, Nesithha-Jayanti, Krttikadipa, Sravana- 
dvadasi and other fesilvals.1515 Tt is sald that a pious and 
learned scholar of Kafici during the last century adopted 
Páfcarátra cules completely to the exclusion of the regulations 
of the Smrtis and wrote an AAntka (or manual of dally duties) 
setting out his views. But the limited extent of the Pasicaraátra 
Influence ou Vaisgavism Is reflected 1n a section of the 
Munitraya group among the Vadakalal sect adopting Smrti rules 
for observing the Sri Jayanti: they fast throughout, taking a 
meal only next morning. 


1515 JS XII; SprS, XLIV. 12b-10a , KA. XVIII. 21-32, VK, p. 311, 
KA, XVM, 41-48, 


CHAPTER XT 


CONCLUSION 


In the preceding pages, the Vaisnavism of South India has 
been shown as being based on the Vedas, epics and other ancient 
works and as later developing under the influence of the 
Purdnas and Agamas, The variety of sources and Influences 
makes it Inevitable that the leading concepts Hke those relating 
to the avatdra or the zyüha evolved at different times in different 
ways There does not seem to be any uniformity In treating 
them. Modern scholars cannot trace these concepts definitely 
to any sources or chart the stages In thelr evolution. 


Earlier in this work !t has been suggested that the 
Pascaratra is only a revised version of the Ekünti-dharma which 
was dealt with for the first time in the Vaikhünasa sistem The 
yantra concept whieh could have served as a link between those 
of japa and pratima did not find scope In the Vaikhdnasa system. 
But it is the pratima (image or icon) that occupies a place of 
importance in both the Agamas 


The Vedas do not seem to refer to the wosshlp of the Images 
of God The Vaikhanasa Agama however declares that such 
worship Is the best way of approach to God And the use of 
Vadic mantras ls enjoined by both the Vatkhánasa Sütras and the 
Varkhdnasa Agama, In fact, they claim that any sacred rite 
performed in the holy fire is only worship of God (Visnu) The 
Vedic ritual was thus treated as a formof worship of God. 
Because of this, the Mīmāmsakas and other orthodox followers 
of Vedas opposed to idol Worship, did not care to criticise the 
Vaikhánasas. 


The Páficaratra system, however, fared diffesently, It was 
criticised as foreign la origin and subject to foreign Influence, 
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for allowing worship by those not entitled to Vedic studles and 
evolving Tanirika mantras for thelr use, and for using yantra and 
mudra. In the course of this book, these criticisms have been 
met. 


It may be remembered that the criticisms on the Paricaratra 
Agama Invite reference to the Utpattyasamibhavadhikarana of the 
Vedanta Sutras, forming the last section in the second part of 
the second chapter Sankara approves of ali the tenets and 
rituals of the Pzficardtra except for the declaration sbout the 
‘birth’ of the jiwa or individual self (who is known in the 
System by the name of Sankarsani), this fs becau e the Vedas 
hold the jiva to be uncreated Ramanuya, as pointed out 
already, has effectively answered this criticism 


But the question may be raised whether thís sectlon 
contemplates any criticism of the Pdfcardtra. After all, 1s 
firat Sutra, ‘ Uipattyasambhavat’’, means only “due to the 
Impossibility of birth (or production or rise) (of something)”, 
Here there is no reference to the Paricaratra which seems to be 
brought in only because some of tts texts appear to speak of she 
creation of the jz0a The Sutra can be directed against any 
system opposed to the acceptance of Brahman as the cause of the 
universe It can refer to the hypothesis of inert Saki: being 
such eause, on the streneth of some Upanisadic texts, as 
suggested by Madhva Though this view seems reasonable, it 
does not explain Ràmiàánuja's stand Perhaps he thought it 
necessary to answer the criicisms of Bhàskara and Sinkara 
against the Paficaraira He demonstrates that there is no 
substance in them because the Paycardtra really does not hold 
the jiva to be created. His followers uphold his line of 
treatment in atrict adherence to the principle that the strength 
of a group lies in the unity maintained by the Individuals 
therein. We may also note that Vijfianabblksu (who wrote 
extensively on yoga) thinks that this section refutes theories 
about the orlginatlon of Brakman—a view that may solve many 
dMBculdes, 
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The Puranas speak with different volces about the 
Pūñcarātra The Visnu, Bhagavata, Varüha, Brahma-oaivarta, 
Garuda, Padma, Agni, Liga, Vamana and some others support 
|t. But the Kurma, Vayu, Parasara, Samba and some others 
attack it The contents of some Puranas like the Skánda and 
Aditya are heterogeneous, Such evidence could be neither 
dismissed nor readily admitted 


The same diversity of opinion 1s found among Kalpasitras 
and Smrts,  Pafiarütra practices are supported by tne 
Kalpasütras of Agnivesa, Baudhayana, Daksa and others, but 
condemned by Aésvalayana and others. Similarly, the Smrtis of 
Visnu, Sandilya, Vasistha, Satatapa and Vrddha-vasistha and 
the Yoga-ydijavalkya and others ate. in favour, while those of 
Haita and Yama are agalnst There are indecisive opinions ín 
Viramstrodaya and even $n Yoga-ya@)njavalkya and the work of 
Satapa. 


In this welter of conflicung opinions, the testimony of the 
early statements made in the Mahābhārata and those in the 
Visnupurana and Bhagavata must be taken to be of primary 
authority. 


RAMANUJA 


The impact of Vatsnava Agamas onthe Valsnavism of 
various schools, clalming a hoary antiquity and a firm basis In 
the Vedas, epics and the Puranas, may be seen ín Important 
features of thelr precepts and practices The school of 
Raámanuja (1017-1137 AD) is most closely linked with the 
Püficarátra The Agama had Influenced Valsnavlsm in the south 
even before the days of the Azhvars. The prevalence of 
Vaskhánasa temples in the region from an early period attests to 
the Influence of this Agama also. 


The Visistadvaita system of Vedanta, expounded authorita- 
tively by Ramanuja, has won recognition all over India. But {te 
followers are most numerous In the reglon new comprising tho 
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States of Tami] Nadu, Andhra and Karnataka. It has some 
centres in the north like Pushkar, Brindavan ete The fife of 
the Vaisnevas of the Rznanuji school Js almost un‘form in all 
these places except fura 'cw 3o c! varladozs. The temples here 
are regulated by elther the Pafcargtra or the Vaskhdnasa A gama 
They ail observe the custum cf. reciting the songs of Azhvars 
which fs a sort of universal rale mong this school of Valsnavas, 
though the Agamas do not dir.c.ly enjoin 1. 


In general, the cosmological sprerlatisaas of the Agamas 
have net hed much imoact on Vigistddvat's Viisnaviem torva 
their philosap'y has exerted Influence ar it. The telipious Inve 
of these Va!sna ‘2s has heen deeplv influenced by the Pajicardtrc 
Nevertheless, this influence 15 not aV -inclusive: in s-veral 
matters they prefer to follow the dicta of Smrtis 1816 This is 
evident from. to take one example, the differences of cpinion, 
based on Surts texts, in regard to fixing in the annual calendar 
Important festivals like the Sri Jayanti, Sri-rami-navami, 
Nr*imha-jayanti, Sravani-dvadesi and others 


A striking feature of Vaisnavism is the growing conviction 
from the time of Ramaauja onwards that itis an imperacve 
duty to worship every day the icon in the temple or the icon or 
the salagraáma at home. Tuis mode of worship ha» gained 
Importance as part of the bhakti movsment, The earlier 
tradition of the Upanisads appears to have been to s re s the 
galning of knowledgs concerning God through a life of 
discipline, abstraci thinking and meditatlon Eminent sages 
like Vyasa, Narada and others, out of humanitarian zeal, 
sought an easier appruach to God. Relying oa the 
assurances of the Lord ta the BhagavadgitaZ,1517 they taugbt 
bhakti to be the easiest as well as the surest means to realise 
God. 


1816, Vide SR. p. 48. Cf, RTS. II 444-5; PR, p. 130 
1511. Bh G. XII, 7, 10 , XIL 10 etc, 
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At this stage, the Agamas came forward with directions for 
worshipping God in the finltized form of idols In temples. 
They too were animated by tbe zeal to serve humanity and help 
them in their troubles and afflictions. The Vaisnava Agamas 
have made a significant contribution towards this. It Is 
noteworthy that there are relatively more Visnu temples in 
Tamil Nadu than 1n other States, 


The Importance given by Ramanuja and hls followers to the 
worship in temples accounts for the large number of Valsnava 
familles iiving in th neighbourbood of temples in places like 
Tirumalai, Sriraágam, Kaficipuram, Kumbhakonam and others. 
The temple festivals fn these places draw large crowds year 
after year. On other days also, plous persons feel It an 
obligatory duty to make at least one visit to the temple every 
day and offer their services to God according to tbeir capacity. 
This tendency has Influenced to a considerable extent the dally 
life of the Vaisnavas generally and particularly In the places 
mentioned above and others like Tiruvallikken! (in Madras city), 
Mannargudl, Azhvar Tirunagari, Meikote (In Karnataka) etc. 


Though yogic practices are dealt with in both the Agamas, 
stress Is laid primarily on upásana (worship), particularly of God in 
the form of idols 1518 Tt is declared as the means for pleasing 
and approaching God, Elements of prapat enter Into 1t, as 
it is the acknowledged means for salvation. 


Music and dance are an essential part of the worship of 
God, particularly In temples. Thís recelves emphasis in the 
Püfcarütra 1519 It !s also mentioned in the Purdpas.1520 Dance 
is not now permitted in temples, and music fa confined to 
playing the pipe (nadasvara). The flute, lute etc., are now not 
In use, 


1818 VK pp 507-10, Pas, II. 1, 1-6. 
1819, Pas IV. 11. 
1520. Bh, P, XI. 11-38, 14,243 Cf. Garuda-purane, CCIX. 6-9. 
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The four-thousand bymos of the Azhvars, according to 
tradition, were set to music by Nathamuni But the way in 
which they are now recited in the temples 19 not musical It is 
easy to guess that the musicil mode was fost or abandorcd at 
some time. Among the factors contributirg to this might be tbe 
feeling that concentraiion on muslo might lead to neglect of 
meaning and even devo'iena: fervour, and that the reci: ation of 
the hymns in the temples would be restricted to those havine 
musical talent and training. 


Likewise the bhajana-gosthi or choral group singlag songs in 
praise uf God is not in high favour in South India TIt seems to 
be just tolerated on occasions like the Dhanurmasa (Decemb.r 
15-January 15) ot annual festival processions. The emphasis is 
on service to God in temples ın some capacity or other, service 
to devotees and passively witnessing celebrations of festivals, 


MADHVA 


In addition to Ramanuja, three other teachers of South 
India have made substantlal contributions to Valsnavism— 
Madhva from Karnataka and Nimbarka and Vallabha from 
Andhra, All of them have been Influenced by the Pafcaratra 
and the Puranas. Ramanuyja differs from others in coming under 
the influence of Azhvars also Among the forms of God, these 
teachers give special importance to arca and atbhava (or awatara). 


Msdhvacarya (1199-1277) belonged to Udupi near Mangalore. 
He wrote a number of works on philosophy and religion 
demonstrating the nltimate supremacy of Visnu. His Tantra- 
sara-sasgraha treats in four chapters the practical aspecis of 
Vaispavism. Pranava is stated to denote Brahman who is identicai 
with Vignu, The As#dksara ıs the source of all mantras and is 
the most important among them.1521 The Sguztri 15 sald to have 


1821. Tantra-sdra-sangraha, 1. 2, 13, 
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sprung from the Astaksara recited twice.1522 Nyasa is described for 
mantras and lettera 1523 God (Vignu) is to be worshipped in the 
cakrabja-mandala, the heart, mountains, water or the pground,1524 
The coach, discus and such other things are emblems of Visnu 
who Is said to have two consorts, Laksmi and Bhi 1525 The 
materlals for making Images, their detalled measurements and 
other particulars are given io Chapter III, as also the procedure 
for consecration. The four vyiihas are mentioned 1526 This 
work clearly shows that Madhva was closely following tha 
Pā üicarütra tradition and deeply learned in the lore of mantras. 


The Visnu-rahasya that he often cites describes fully the 
worship of idols, particularly those of Visnu. Idols ate of two 
kinds, cala and acala, The fornier is sald to be the Vaisnava 
Brahm!n 


auiaelaaea sfant faa aa | 
s €- 
wer g mat fam fafaaraaar Wut i 
Visnurahasya, X. 2. 
The statement that the Vaisnava Brahmin is the cala form 
of the Lord may mean no more than that he should receive 
worship as if he were divine, because the worship of the devoiee 
is pleasing to Him1527 Since this !s not made clear, a 
conservative interpretation would be that the text Is merely 


eulogistic suggesting that Vaisnava Branmins should be 
honourably treated. 


1522 Ibid 14 

1523 Ibid 1 37-30a, 44, IL 
1824. ibid 1 49 

1525 ibid L. 18,19 

1526 Ibid IV 168 


1527 Vide RTS, I. 489-90 where a passage is cited from the 
Padmottara 
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The acala type is of two kinds—what Is sakaja (naturally 
formed) and ahita (consecrated), Of these, the sahaja pratima 
may bea tzriha(a sacred river like the Gaünga or a holy tank 
like that at Pushkar), a kşetra (a sacred spot like Piayaga, 
Kasi, Kuruksetra or Badari, or an Idol found in the earth at 
such a spot) or a sila (ie, a salagrama which requires no 
consecration before being worshipped).1928 All are qualified 
to worship this form. 


Worship in the temple has to be performed thrice every 
day :929 Only Brahmins are sald to be capable of «ff ring 
worship there,1530 Even among them, learned though they 


may be, certain blemishes of character or conduct act as 
disqualifications. 1531 


Stress is laid on mano-yoga, the fervour and s{ncerety of 
devotion 1532 Without this, observance of external formalities 
ls a mere show Hence worship ts said to be both Internal and 
externa] 1533 The former is done with the mind, and the 
dangers Involved in its performance by those with uncontrolled 
minds are vividly described.1534 The latter Is to be done with 
the physical body, and using wealth and other possessions for 
performing homa or extending charity 1535 


1828. Visnurahasya, X. 1a-10 
1529, Ibid, X 119 
1530 Vide 
ata fe qsur auem | 


Ibid. X. 136, 
1531, Ibid. X 14b-21 


1532. Ibid LI 43a, 40a. 
1533. Ibid. LI 14 
1834, Ibid. LII. 15-42a, 
1538. Ibid. LII, 495-04, 
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Though the Visnurahasya does not deal with the 
construction of temples, other Important aspects of the 
Pajcaraira are discussed and described. This may explain why 
Madhvacarya quotes frequently fromthe Visnurahasya and why 
it has enjoyed the favour of writers owing allegiance to the 
Doaita system, But |t must be different from the Pdficardtra 
text having the same name 1536 


In spite of the Importance attached by the followers of 
Madhva to temple worship, there do not seem so be many 
temples governed by them The temple at Udupi is under the 
control of the pontiffs of eight mazkas there, each of whom 
takes charge for two years In turn Tbe Idols In the mutts at 
places like Mantralaya (in Kurnool district of Andhra) and 
Tirukkoyilir (in Tamil Nadu) are worshipped by the ascetics 
there according tothe Paficarátra Festivals are celebrated in 
the temple at Udupi with processions, but there [s no chorus of 
Veatc chanters following the idol. The aseetic himself offers 
Une holy water used for worship to the disciples and the 
congregation 


The Ahn:ika, mentioned ^bove, is informative on the daily 
life of the Madhvas Ali acts should be underiiken only for 
pleas»ng Visnu and they form part of worship The worshipper 
should wear on his forehead a ¿elaka 1n sandal paste In the form 
of the zrdhoa-pundra.1931 Similarly, a mark in the form of the 
lotus must be worn on che chest, in tne form of the bamboo 
leuf on each arm. and 10 the form of the flame of a lamp in 
other places This seems to be an attempt to reconcile the 
differing rules |n the Jsvara,  Páramegihya and Naradiya 
SamAttas,1538 Cuilously enough, there 18 no mention of the 


1536 LT Introduction p 11 It is not however clear that a werk 
having this name is meant here. See Schrader p.10 


1537 Madhva's Krsn@myta-maharnava, l 221-9 
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fandra of the form of the Lord's foot 1539 The use of sacred 
mud from Srirangam, Dvaraka, Srikürmam, Slmbadri, Prayaga, 
Varaha (Srimusnam) and groves of tulasz, along with holy water 
from the worship of salagramas, ıs allowed. While performing 
Gcamana, the names of the four syaka Deities should also be 


uttered along wlth the twelve names of Vispu beginning with 
Kegava 1540 


The followers of Madhva observe the sacrament of fafa by 
getting their shoulder-blades branded with the heated metal 
emblems of the conch and the discus Ti is their belief that the 
marks on their shoulders should not be allowed to fade out. 
Many impress every day with sandal paste the forms of the 
conch and discus as qrdhve-pundra not merely on the shoulder- 
blades but also on the chest, arms etc 1541 


The Aknika details the procedure for worship and describes 
the puja-mantapa where {tis to be performed Worship is to be 
offered with devotion even to Ananta, Garuda and others 
forming tbe retinue of God. After snapana, the Dvadaga-stotra 
of Madhva must be recited. Vessels containing food to be 
offered must be placed on the bijaksara of Sri written on 
decorating designs made with coleured flour on the floor, and 
consecrated with the miila-mantra The mantras for offering food 


1838 Sea PR pp 72-3 


1539 A Brabmaratratextcitadin SR p 12 refers to this form. 
1840 dhnika, pp 16-17 


1541 Sankha-cakrankana 1s a diks@ which confers superiority Without 
it and the #rdhva-pundra no undertaking yields fruits Vide 


agak AMT Bea pm mà a Hr o) 
Ta Hed qur gh tara fuautsfa fe i 


a e a 
aa gka sat: SAT ee qar aar | 
Ibid, VII, 64-85a, 
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consist of the names of the five vital airs in agsoclatlon with 
those of Aniruddha, Pradyumna, Sathkarsana, Vasudeva and 
Narayana, The 4ila-mantra must be uttered for Brahman, The 
Fitante-stotra of five sections 1542 ig to be then recited. After 
performing Vaisvadeva, the preceptor, Brahmins and the retinue 
of Visnu must be worshipped. After completing the worshlp, 
one must draw on the forehead a straight black line (using 
charcoal from the Incense offered) on the pundra of sandal paste. 


Thus the Pafcardtra is held in hlgh esteem by the Madhvaa 
as the best among the sasiras, 


Vide: 
adama qp sempe wacaka | 
TINATA g*T quu wma fè | 
waists ATANG TAAT od 
Visnurahasya, VII. 32-33a. 


In accordance with its dictates, they use the fuista-padsu In 
sacrifices. They hold that even kamya rituals are to be 
performed without expectation of reward when they become 
akamya, pleasing to the Lord 1543 While dolng any act, 
particularly any act the Veda enjoins, one mus! have knowledge, 
devotion and detachment.1544 Vide: 


oe IN 
waagiereaderrqdé wv att TATA | 
Madhva'’s Karma.nirnaya, 


1542 The pmnted text, according to the followers of Riminuja, has 
six sections. 


1843 Madhva's Krspamyta-maharnavya, 234b, Cf. Mahābhārata- 
tatparya-nirnaya, XXIX, 56. 
1644, Such acts should never be given up. Kr:mamrta-maharnava, 
235b, 
ASV—57 
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NIMBARKA 

Nimbirka (circa 1200 AD), born in Andhra and orlginally 
called Bhaskaraáearya, was an ascetic reputed to be an azatdra of 
the sun-god who put down heretics. A story about his name, 
Nimbarka, relates a miracle. Once he played host to a Jaina 
ascetic with whom he was having a philosophical debate, 
Suddenly they realised that they had debatcd til] the sun was 
about toset As neither of them could take food after sun-set 
he made the sun stand stil! In its course, asking the Jaina to 
wait under a nim (namba) tree and serving food to him there 
Hence the name of ‘Nimbarka’ or ' Nimbaditya '.1545 
Niyamünandiücarya was another name of his 1548 


The sect founded by him ja called “Hamsa” after the 
incarnatlon of Visnu as a swan who taught the Veda to 
Brahma,1547 [n the same form he taught the pure tradition to 
Sanaka, Sinandana, Sanütana aed Sanatkumara Nimbarka 
received |t from Narada. His cult is known as Sanatkumara- 
Ndrada-sampradéya, Vide: 


dasi Anakan rara ge 
awa Tt naaa ute Sara Tran: | 
semerang TATANAN, TATA girato 
Tata KAT NAN anggaranana d 


(Kesavi Kasmira-bhatta's c mmeutiry on the Bhagavadgīta 
last sloka) 


1845 H H Wilson Religious Sects of the Hindus, p 86 Das Gupta's 
History of Indian Philosophy (Ill. p 399) says that he was a native of Nimba 
or Nimbapura in Bellary District and that he died in 1165 See P N Srni- 
vasachary's Bhedabheda, p. 155 Giridhara Prapanna's Dasailoki-vyákhyd 
Laghu-manjusa, 6 says he belonged to Brndavana near Delhi, 


1546 Devacarya, Siddhànta-Jahnavi, p 6 


1847. The Hamsa-incarnation 13 mentioned ın Bh P X 2,40 Ct. Ibid. 
XI 4,11. His appearance thus before Siva (XI, 19 13) and before Brahms 
(X1, 1T, 3) 15 also mentioned, 
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Among the followers of Nimbirka are both householders 
and recluses. They are largely found in Upper India, near 
Mathura and in Bengal They wear the ardhoa-pundra with 
white earth or the sandal paste offered to God witha clrcular 
black mark in the centre, They also wear a necklace of telas 
beads, Radha and Krsna sre worshipped by them 1548 


Nimbarka‘s philosophy can be described as Soabhdotka~ 
Bhedabheda |t makes a wonderful adjustment of conflicting 
m-taphysical views It seems an adaptation of the tenets of the 
anclent thinker, Audulomi, referred to In the Brahma-Sitras,1549 
Ttadmits dvastddoaita between phenomena and the noumenon 
and bhedabheda between the self and Brahman 1550 who is both 
saguna and nirguna Brahman 1s the abode of auspicious qualitles, 
free from imbpertcctions and both the material and instrumental 
cause of the universe The immanent Sakti of Brahman ds 
responsible for creation 1551 


Tt 1s further held that Brahman is Radha Krona,1552 having 
a dual spiritual form made of beauty and bliss. The six gunas 
listed by the Pancarütra are among Brahman’s \nnumerable 
qualltfes, thus testifying to the influence of the Agama on 
Nimbarka 1553 Prapatti isa path to moksa open to all. Self- 
surrender to the grace of God is the most important of lis six 
elements 1554 Devotion to Rádha-Krsna deepens into Intense 


1548 For these particulars, see H H Wilson, Religious Sects of 
the Hindus, p 86 


1549 Brabma-shiras,1 4 21; IV 4 6. 

1550, Cultural Heritage of India, Vol I p. 513, 
1551 The Philosophy of ' Bhedábheda', pp 158-9. 
1552 ]brd p 156 

1583 Vide Laghumanjasa on Dagasloki p 18. 


1554 Kedéava Kágmira Bhatta's commentary on Bh, G,, p. 2; XVIII, 66; 
Jhagavadgita-tattva-prakasika, XVIIL, 73, 
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Jove, evoking a revelation of God’s blissful nature and leading 
to moksa The friendship of the gopts should be sought 1553 
Sayujya or Bralmünubhava characteris.s moksa 1556 


Nimbarka wrote the Dasaslokz, a brief conspectus of hls 
system, and a commentary on Brahma sütras called Veddnta- 
paruata-saurabha. His immediate disciple, Siiniva.acarya, 
commented on it {n VedGnta-kaustubha; which received a 
commentary, Kaustubha-frabha, from K Siva Kasmica Bhstta. 
Devacarya explained the Braekma-sütras . Nimoadrka’s lines in 
Ssddhanta jáhnavi which has a super-commentary, Setu, by 
Sundara Bh:tta Vanamali M $ra discusses the system in detail 
in his Vedünta-siddhanta saragraha (also kn wn as Srat siddhánta) 
in seven chapters Tn Bhagavadgitd ty 1eterpreted according 
to Nimbarka by Kesiva Kas mira Brattain Tattve-prakasika 

Nimbi'ka holds Krsna, associated wita Radha, to be the 
Supreme Reality 1557. Hayapriv: ıs specially mentioned in the 
Srute-seddhania 1858 The three ultimate principles, Brahman 
(Krsna), «té (the self) and actt (inert matter), are real, co-eterna! 
and both dift: rent and non-different from onc another. Vide: 


sarrats Nag: qequuat Bw oda | 
Vedanta-parsjdta-sawrabha, IT 1 22. 
Brahman's auspicious qualities and freedem from imperf.ctions 
Bre stressed. Vide for instance 
ETT AAT STIFA RAEAN TA AIRE NARTA, | 
egets su qi ated eta ger sansa KATA N 
Dasuslokī 4 


1555 Cultural Heritage o' India, II p 152 


1556 Vanamālı Misra's Vedanta-siddhanta-samgraha (also called Sruti- 
siddhanta), Il 69 


1857 P N Srinivasachari's Philosophy of Bhedabheda, p. 158, The 
name ‘ Krsna‘ 1s thus derived 


qrd stafa faqeafa ua gem: | 
1888 $rut-siddhanta, 1, 1, IV. 1 
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There are many similarities between the systems of 
Ràámàánuja and Nimbirka. Prapatti and its elements are 
common to both. Sayujya character!ses moksa. Inert matter is 
of three kInds—immutable (aprdkrta), mutable and time 1559 
Brahman is Visnu and His body is eternal. Brahma and Rudra 
are subordinate to Him. Visvaksena, Garuda and many other 
eternally free selves attend on Him 1560 The main purpose of 
His descents on the earth is only to enable Hls devotees to have 
lauma: communion with Him.1561 The term, ‘maya’, is 
understood an knowledge, 


Vide: 
arat aga aafaa fargat | 
aar anafgaganretsiy afafavite aa | 
Kesava Kasmira Bhatta's Bhagavadgila-bhasya, IV. 6. 


Similar views had been advanced by Ramanuja earller,1562 
‘tne G7ta’s main teaching is the doctrine of self-surrender. The 
above-quoted commentary thereon observes: 


SATE wasrcoreariaerteresscu fat 
qum tarme faaara | 
Thid. XVIII. 73. 
The similar views of Ramánuja's schoo} have been referred to 
earlter 1563 


1859 For the Nimb&rka school see Siddhantajahnavs, p 77, and 
Dasatloki, 8 Compare Rahasyaraksa on RümanujJa's $riranga-gadyam, 
p 69 


tag GN ATAUN aSperadiqur | 
1580. Kefava Kasmra Bhatta's Bhagavadgitá-bhasya, p. 2 


1561 /bid p 3, Cf Ràiminuja's bhasya on Bh G IV 6. 


1592. Sribhàgya,1 1,21. Durgàcirya offers the same explanation on 
Nirukta, V 18. S'ridhara interprets maya as knowledge under Bh.P, 
X 8 30 


1583, See also P, N, Srinivasachari's History of Visistudvarta, p, 914, 
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Rāmānuja’ methodology seems to have Influenced 
Nimbaürka, as may be seen particularly in his commentary on 
the Brahma-suiras, Through Ràmánuj. again, he must bave 
come under Pzfcarüira Influence The system Is not directly 
mentioned by him, but he uses the word, ‘ oy#h@Agin’ 1564 
Similarly, Srinivasacarya mentions $Zdgupya without referring 
to the Agama.1585 But Kegava Kasmira Bhatta cites passages 
from the texts of the system which is mentloned by name 1568 
According to Vanamati M'£ra, the Paficaratra in the best among 
the source-books 1567 Manu Smrti and other authoritative tex's 
are based on it 1588 He refers to the four oyishas 1589 Charting 
the course of the soul attaining release, he says that 1t. proceeds 
to Anlruddha, then to Pradyumna, thence to Sankats na and 
finally to Vasudev- th. Paramtdman.1570 The fivefold sacrament 
Is described 1n detail and enjoln:d as obligatory 1971 


Nimbarka and his followers accept the Pdfcaratra whole- 
heartedly He does not take pains to controvert views 
questioning the Agama’s auihorl'y or to rcj:ct the theory that 
the Brahma-siitra section at the end of Chapter Il, part 2, is 
against the creation of the universe by S:k i without the con:rol 
of God. Srinivasa-arya also does not refer to these 


1564 D-saslokz,4 The word 15 taken by the commantator 
Purusottama a pupil of +rinivasacirva, to mean th» four ' vyühas ' and 
also several kiads of divina descents like th» purusávatara, the gunavatura 
and Jlilavatara | Ciridhara-p*apanna m his commentary, Laghu maityjisa, 
gives a brief account 


1835 Bhagavadeiri tattva-prakasika, p 2 


1888  Kaustubha-prabha on Brahima- tris II 4 44 In his Pattva- 
prakasika, under Bh G VII 2andIX 30  Sattvata-tantra and $ra-sattvata 
are cited Narada-pà?tcarátra ıs quoted under XVIII 73 Under X.3, a 
statement Is identified as found 1n ‘ Péficaratra-vacana ’. 

1867. Vedanta-siddhanta-sangrahe, 11. 18. 

1568., Ibid IV 81-82 

1569. Ibid. IV. 26-33 

1570, ibid. II, 61-63, 


1871, Purusottama's commentary on the Dasasloks, 
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controversies. But Keéava Kasmira Bhatta adopts Ramanvja’s 
views on the matter He stresses particularly the authority of 
the Mahabharata in the matter. There ls an ingenious suggestion 
by bim that if Vyasa criticised the Pagcaratra it must have been 
some other school of thought with the same name. 


Nimbarka's followers however do not adopt temple 
worship They have implicit faith la thelr preceptors who are 
grhasthas or recluses, Perhaps the worship of idols conducted 
in the mathas by leading preceptors is adopted by the followers. 


VALLABHACARYA 


Vallabhacürya (1478-1531) is sald to have been born in 
Andhra. In his view, Brahman having sat, cet and dnanda as Its 
attributes is the cause of the world, But It is nzrorsesa In the 
sense of not having any ordinary or materlal attribote Ie is 
one, Infinite and the Inner controller of al! the selves, The 
difference perceived between them and Brahman 1s not natural, 
but due to His will Between the two, there {s also non- 
difference which is perfect and not due to lllusion (maya), 
Hence this system is called Suddhàádvaita. 


The Supreme Belng is Krsna and the way of attainment the 
Pugh marga. Vallabha’s teachings rely largely on the Bhagavata, 
which 19 admitted as the fourth prasthana. Accordingly it Ís to 
be understood |n its sevenfold meaning as sasira, skandha, 
prakarana, adhyáya, vākya, pada and aksara 1972. * Pugti " means 
* nourishment'—from love of the Lord derived from His grace 
which nourishes iis object, The grace may be ordinary, 
(maryádá) or special (pusti). The latter destroys the effecis of 
ume, karma and svabháva 1573 


1872, Cultural Heritage of India, Vol I, p, 598. 


1673, Vide 


sorga aTr fü ufu ererfqarfergt à 
Tativartha-djpa, 11. 229, 
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The first step to attaln God's grace is to surrender to Him. 
This evokes God's grace and purifies The nex! step Is to render 
service to God in the form of an idol. Then comes átmaniwedana 
which consists In offering all of one’s belongings to God, never 
using anything before an offering ls made of it Service creates 
a strong attachment to the Lord called nirodha which Is of three 
kinds—frema, asakti and vyasana,1574 


Pusi may be suddha or migra, sváriha or parartha Rituals 
enjoined by the scriptures are inferior to devotion, they 
belong to the path of marydda in which God's grace becomes 
limited in some way or other, But the pusti marga is free of 
such limitations It can also be called the path of nirguna- 
bhakti, as it transecnds the materisi affectlons of sativa, rajas 
and tamas. Such devotion has no object to gain and {Is 
disinterested 1575 


This path leads to enjoyment of divine vision The devotee 
has no need of renunciation. His enjoyment shows everything 
Including maksa as worthless 1576 The cowherdesses of Brndávan 
are treated as the @cdryas of this path.1577 The devotee has to 


1874, Vide 


HUAI AI Rial TII AT WAT RAT | 


Vallabha's Siddhantamuhtavali, 
Cf 


oqalgesiaqanunaziate fara: | 
Hariraya on Vallabhas Nirodha-laksana, p 232. 
1815 Sagfaar Bat ta: Herland 
aziar atant afafaar ar ı 
Vallabha's Subodhini on Bh, III 29 12, 
1576 The Cultural Heritage of India, Vol I, p 603, 
1877. Vide 
ANGETAN wadifacgaar | 
e 
wf: safaat feezar gitarai gear n 
Cf, The Cultural Heritage of India, Vol. II. p, 605, 
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cultivate thelr mental attitude, the gopi-bhüva, The bridal 
mysticism of such devotees requires the cultivation of some 
feminine traits, This leads to the bhagavad-bhāva in which the 
self finds the Lord In all things connected with Him, and He is 
realized as Sarvdtman. la moksa the self acquires the brahma 
body and satisfies all desires. There is no fall or return from 
that state, 


Vallabha declares that the pusti-marga ia the real purport 
of the Vedas, the eplcs, the Pdacardtra and all sacred texta.1578 


Vide: 


sesana fafati qaare 
cara: aanta TATR: | 
aAA MATAN: ATAA 
fnita aged gor aga | 
Tattodrthadipa, Y, 140. 


It :$ open to all without any distinctions [tis best among all 
the paths to salvation because there Is no fear of a fall. 


Vide: 
amisi Adan; wfcxrf | 


qtena taad arka Aag: gar aa: Il 
Ibid, IL 222, 


The preceptors here are called Gosvämins 1579 which is often 
written and spoken of as ‘Gosains’. Their dress is costly and 


1578 In his Vzstü on Tattvartha-dipa, (I 3) Vallabha calla the 
Bhàgavata, Gita and Parsicaratra as Bhagavat-chasira, 


1579. One view 1s that this was originally a title of Caitanya and the 
preceptors of his cult After Vallabha's followers wrested control over a 
temple at Gokula from the followers of Caitanya, they are said to have 
taken the title, A. K, Majumdar, Caitanya, bis Life and Doctrine, p. 213. 

ASV—58 
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food luxurious. Their followers, among whom are many rich 
merchants and businessmen, are required to dedicate body, 
mind and wealth to them 


Gold tcons of Gopala, Krsga and Radha are worshipped 
in thelr temples. The Krsna image has a dark hue and is 
fiebly decorated. Worship fs conducted eight times every 
day,1580 The ritual does not follow any traditional procedure, 
but consists of offering flowers, perfumes and food to the 
accompaniment of prayers of praíse, 


Festivals are celebrated In temples They include, in 
addition to Krsna Fayanti, the Rasydira in October. The 
dances of the gopis are commemorated through song and 


dance. Pictures and Images of Gopala are worshipped In the 
house 


Valiabha’s followers mark the forehead with two ted, 
vertical lines meeting at the top of the nose, with a round, red 
spot between them Similar marks are also found on the arms 
and chest of the devont. They wear rosaries of tulasz beads 
and greet one another as ‘ Sri Krsna” and ‘Jaya G pat’ 1581 


Mathura, Brodavan, Parl and Dwaraka are their holy 
places. The greatest sanctity Is attached to Sri Nath Dwar 
temple near Agra. Every one in the sect has to visit the place 
at least once in his life aad contribute to lis upkeep.1582 


Vallabha holds that the Brahma-sūtras reject the validity of 
the Paficardtra because |t teaches the birih of the sdf He 
agrees with [t however on all other polats, Acvordiog to him it 
expounds the pusit-mdrga, 


1880. For details, see HM, H, Wilson, Religious Sects of the Hindus, 
pp. 72-73, 


1881, Ibid. p. 15. 
1888. Ibid. 
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Vide: 


TANANAN atangat uds 
fafeaeta raar: Sami eqraarari a: | 
aata Sorat art gegeni | 1583 

Vallabha’s Bhahttehansa, pp. 169. 


This describes the Paficaratra method of worship and comes 
under marydda@ |n Vallabha'a system,1584 The oyifhas are 
however held to be Inferior to God as Purusottama,1885 


RAMANANDA 


Ramünanda was born at Prayaga,18586 The date is uncertaia. 
He is claimed to be a direct disclpie of Ramanuja or the 
fourth 1587 or the fifth In descent from him through Devananda, 
Harydnanda ard Righavananda. On account of a dispute with 
his preceptor, Raghavananda, he was ostracised. This led to 
his founding a new sect open to all without distinction of caste 
or creed, The regional language replaced Sanskrit as the 
medium of Instruction His twelve disciples were representative 
of all the castes and many professions. Bhakti and prapatti 
from the south were taken to jhe north by him,1588 


He recognised no distinction between God and His 
devotees 1589 His teachings were marked by a spirit of 


1583 See also Tattvarthads$pa, I 140 

1584 Raghunitha en Bhakti-hamsa, pp 46-49 
1588 Cultural Heritage of India, I. p 607 
1586 Ibid p 378 


15881 H H Wilson Religious Sects of the Hindus, pp. 23-24. Vide 
also Bhakti-~mala, 

1588 Cultural Heritage of India, 1V. p. 318 , P, N. Srinivasachary’a 
History of Visistédvaita, p. 543, 


1589 Ibid, If, 287, H., H. Wilson, Religions Sects of the Hindus, 
pp, 24, 28-29, 
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synthesis. Whatever feeling (bAhdoa) ls natural to one should be 
the basie for the means to attain God Devotees could be 
house-holders or recluses 1590 


The inearnation of God (Viggu) as Rama fs beld In the 
highest reverence among all His forms, Therefore the followers 
of this teacher are sometimes called ‘Raimavats” The 
sülagrama and the tulasz plant are also worshipped. Mend!cants 
called * Bairdgiv', numerous In the Indo-Gangetic plain and 
largely halling from tbe poorer classes, chant the names of 
Rima and Krsna 1591 


Raminuja's liberalism, based on the Valgpava tradition 
coming down through the epic: and the purdnas, must have 
influenced Raminanda in preaching that distinctions of caste 
should not be observed among devotees, However, no 
Devánanda or Harinanda is known among the immediate 
disciples of Rimaouja Perhaps the tenets of this school went 
to the north through men who were Impressed by the teachings 
of Ramanuja, and hive also thus influenced several small sects 
fa North India through Ramánanda, among whom the followers 
of Kabir are often included. 


CAITANTA 


Visvambhara, born 1n 1486 AD , was called Gauranga on 
account of ble falr comptexion. After he became a monk, he 
was known by the name of Caitanya, His father was Jagannaiba 
Meéra and bis teacher Vasudeva Sárvabhauma, the great 
logician During a pilgrimage he received the Gopála-mantra xt 
Pürl from I$vara Port Meditation on It led him to an ecstatic 
state filled with tbe vision of Krsna and made him a worsnipper 
of the Lord in this form along with Radha 1592 


1590, Ibid. p 25, 
1891, ibid, pp. 27-28 


1602, A, K, Majumdar. Caitanya, His Life and Dociriae, p, 108, 133. 
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Though Caftanya’s teacher, being a disciple of Madbavendra 
Piiri, 1593 belonged to the Madhva tradition. Caitanya himeelf 
taught not Doatta, but Acintya bhedábheda, He held that the 
difference and non-difference between the selves and God Is 
inscrutable. This doctrine was later elaborated by Ripa, 
Singtana and Jiva, each of whom had the title of '"Gosvkmin* 1504 


Nárayaga and the four eyükas are admitted as shining forms 
of Krsn: (God) Free from the influence of the gunas of matter, 
He has three powers or energies—saarü pa or scntlence, tatastha 
or the self, and bahiranga, also called maya. They correspond 
to fara, ksetrajja and amdya Saktss The svariipa-gakts has the 
three attributes of sat, cst and dnanda, also known as sandhing, 
samu and Aladdin; respectively, Radha represents the last of 
these, 1605 


The ideal of Radha-Krgna helps In reallsing the absence of 
dis:tnctlon between Krsna and His devotees Loving devotion 
towards God (preman or bhaktt-rasa) is taken to be the fifth 
important alm of life (or purusartha), the other four being practice 
of virtue, acquisition of wealth, satisfaction of desires and 
attainment of salvation The sentiment cf devotion and the 
various religious emotions under this head are dealt with In the 
Bhakti rasampta-sindhu and Ujjvala-nilámani of Rüpa-gosvimin 
and Bhakti-sandarbha of Jiva-gosvamlin 


Bhakti is sald to be of three kinds—sádhana, bhdva and 
prema Each of there is a stage. The performance of enjolned 


1593 Ibid p, 47-30, ‘Sripada Madhavendra’ by Dr. H Vedanta 
Sastn, “A I O. C. Summaries of Papers "', pp. 148-50. Majumdar records 
the tradition that the 1dol he worshipped was installed at Nath Dwar 
temple 


1594 Majumdar, Op cit, ch XXIII. 
1595, Majumdar, Op, cit, chs, XXIII and XXIV. 
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rites rouses inclplen! devotlon; whieh intensífies ; and which 
finally serves as the means and end of enjoyment.1596 


Bhakti should be preferred to karma,  jfiánal897 and 
ralragya. It dispels doubts, destroys egotism and makes the 
effects of past actions. wither away. The practice of Intense 
devotion requires that the injunctlons of the Vedas, Smrtis, 
Purapas and Pd7cardtra texts be abcyed. Jfiána and karma 
should be regarded as a joint upaya in which the rituals are to 
be performed according to the Pasicaraira 1598 Jrāna can be 
practised along with and as subordinate to bhakti. Vignu’s name 
and mantras (particularly, the Gopdla-mantra) sre to be uttered 
always. Allaction must be dedicated to Gid Pilgrimages are 
rec. mmended. — God's forms, qualities and sports must be 
sung about Prapatti can also lead to moksa 


The idolof God should not be throught of asa piece of 
stone. When an idol is taken In procession ft must be 
circumambulated. 


Worship of Images ls called dezaia yaga and that of houses 
hold deities arcana, Hell awals th.se who neg'ect them, 
Initiation is necessary for this kind of worship. 


Among men the devotees of Visou are the best Among 
the gods, Siva and Brehma are to be worshipped as devotees of 
Visau Distincilons should not be observ d among devotees. 


One Gopala Biatta from the south introduc:d the principles 
of the Paneardtra into Gaudiya Vaispavism. His teachl ps ere 
found in Haribhakte-osldsa 1599 The influence of the Agama 1s 


1586, Ibid. pp, 293, 299 , chs. XXV, XXVI. 

1897, Ibid. pp. 335, 337, 

1888, Ibid. pp. 324-332, 

1800, Ibid. pp, 332-334 enya an account of this werk in some detail, 
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considerable, Vyühas are admitted. Sankarsana ts sald to 
preside over ahaákdra, Vasudeva over citta, Pradyumna over 
buddhi and Aniruddha over manas “The pupils of Caltanya clte 
fn their works the Sdatioata.samhsta, Hayasirsa-pancaratra and 


other such texts. Rituals Involve bAztasuddhi and follow the 
Agama directlons,1600 


The school of Caltanya has developed an elaborate and 
complex theory of divine descents Krsna or Purusottama is 
the Supreme Being and not a divine incarnation. He has three 
forms. The svapyarriipa is natural and exclusive to Him. The 
tadekatma-rüpa is a hypostatic manifestation identical with Him 
and also distinct through appearance and possession of 
attributes This is subdivided into slasa (as in the case of 
Narayana and Vasudeva) having the same power as the original 
exclusive form; sudmga, which is Inferior and exemplified by 
Matsya, Saükarsipa and others; and aveía of sakti as In 
Adi-Sesa, of jzidna as In Sanaka, and of bhakts as in Narada,.1601 


There {s also a fivefold division of divine descents. The 
vyūhas represent the purucdoaidra The, guna variety allows the 
play of the three gupas as in the case of the trinity of Brahma, 
Visnu and Siva Twentyfour forms illustrate the Jildvatdra 
type Every Manu’s reign involves a descent, as in the case of 
Hari, Valkuntha, Vamana and others. Among the four yugas, 
each has its own special kind of descent,1602 


The Supreme Being inspires certain sonls and makes them 
descend as prophets They are God's descents only in s 


1600 Ripa Gosvimin’s Sanksepa-bhagavatamy ta, p 208 


1601. SK De "The Doctrine of Avataàra in Bengal Vatanavism " in 
Studies in Indology presented to M M Kuppuswami Sastri, p 26. 


1602 Ibid pp. 27-29. See also SK De's "Early History of the 
Vaignava Faith and Movement in Bengal", p. 154 and Jiva-gosvimun's 
$ra Krsna-sandarbha where nine vyüha descents are mentoned. The 
additional five are Narayana, Hayagriva, Varaha, Nrsimha and Brahmana, 
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Beladeva Vidyabhisana of the 18th century wrote the 
Govinda-bhasya on the Brahma-süiras in accordance with the 
teachings of Caitanya. It is In the main on the lines of 
Madhva.1608 A pupil of Pitambara-dasa and Radha-damodara, 
he held the individual self to be a part of God. Radha ls the 
foremost among His energies (saktis) 1609 In another work, 
Prameya-raindkara (VI. 1) he stressed the need for the five 
sacraments. The worship of the salagrama îs yaga Vide 


Wssmaleqar g wur KETA | 
Prameya-ratnakara (VI. 3c). 


The principle of vsega (particularity), perhaps taken over from 
Madhva by Radha-damodara in his Vedanta-syagsantaka, is stated 
to help the Lord in whom it is inherent to distinguish Himself 
as Brahman and Paramáiman — Baladeva explains this as supra- 
logical (acintya) 1610 Passages are cited by these writers from 
the Sattvata, Ananda and Vtsvaksena Samhitas, 


The impact of Ramadnuja’s teachings is seen ín several 
respects. Sevg to God, the preceptor and devotees is enjoined. 
Significantly, bAakt: is tdentified with It, Vide: 


ws Gar & agaran cieatfea: à 


aeareaat ga: staat ale: TARA n 


Jivagosvamin cited by A K Majumdar, 
Cattanya, p 327 &pp 329-31. 


Thirtytwo offences are listed as needing to be avolded while 
offering service to the Lord They are similar to the enumeration 
of Vedanta Def£ika in his Paficaraira-raksa 1611 


1608, A.K Majumdar, Op. cit ch XXII 
1608, Ibid, p. 290. 
1610. Das Gupta, Indian Philosophy, IV. p. 442, 


1611. Majumdar, Op. cit. pp. 301-2, Cf. PR. pp, 193-4, 
ASV—59 


466 AGAMAS AND SOUTH INDIAN VAISNAVISM 


Gopala-bhatta’s ZHarl-bhakii-vildsa gives a detalled account 
of the worship of Images In temples and all rituals connected 
with it. It is on Pancaratra Mnes.1812 Gopala-visnu Is the 
Supreme Deity according to Kramadipska which mentions the 
five sacraments This is another work of the school 


Madhva’s influence on Caltanya's philosophy amounts to 
little But in the line of Caitanya’s preceptors is Madhavendra 
Puri, as mentioned in Gaura ganoddesa-dipika 1813 


Caltanya’s greatness is revealed in hls stress on the practice 
of bhakti in many ways Worship of the idol at home and that 
at the temple is imperative. His social outlook was liberal 
In his teachirgs, women and Südras are permitted to worship 
the sdlagrdma. But this right seems to be denied In 
practlce,1814 Structures are enjoined to be ralsed for housing 
the delties But there seems to be no provision for building 
shrines for Radha and Krsna.1618 


Caitanya himself Is worshipped as a dua! descent of Radha 
and Krsna He 13 sald to have been worshipped even during 
his life-time 1818 


The rasika aspect of the Radha Kysna cult influenced the 
glorification of Rama and Sita on similar lines In a late work 
Vasistha-sanhta., But this Rama cult does not appear to hav: 
had many followers 1617 


1812 Ibid pp 332-4 


16813 Ibid p 264 Taereisdiscussion in ch. XXII The authority of 
this work 1s disputed 


1614 Ibid p 334 
1615 Ibid. 
1618 Ibid p.292 


1817 M R Misra, '" A Note on the Vasistha-samhita " in. "Summary 
of Papers of the 26th International Congress of Orientalists", 1964, 
pp, 164-5, The work was copied in 1902 A D, 
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VI2NANABHIKSU 


Vijüanabhlksu (c. 1550 A D), a well known writer on the 
Sankbya and Yoga systems, commented on the Brahma-sütras tn 
Viyadnampta He wasa Giud: ascetic who held the Supreme 
Brahman to be Sti Krsni Narayana is Karya-Brahman Aiman 
could be denoted by the word, * svara’. Though He is the 
Lord of all, He creates mahat etc., with His potency called 
“maya”. 


Though there is really one Self, a plurallty of selves has 
to be admitted for practical purposes 


Among the oyiiha manifestations, Vasudeva alone Is eternal, 
SamXarsina and others are His manifestatlons SamKarsgana 
(Siva), Pradyumna and Aniruddha arise from Visnu, the subtle 
body of Brahman NA ayana and Vispu are the manifestations 
of Bhagavaa Matsya, Kii:ma and other descents are lildvataras, 
while Bhagavan 1s an amesavatdra 1618 


The Utpatty-asambhavadhtkaraga of Brakmesiitras (II 2) Is 
Interpreted by Vijfianabhiksu as denying that Brahman has birth. 
He thus wisely avoids the controversy about the validity of the 
Pàficaralra 1619 


OTHER VAISNAVA SECTS 


The important schools of Valsnavism referred to so far 
influenced some minor sects The founders of the schools could 
not have influenced these sects. They developed gradually. 
Ramánanda, for example, could not have taught anyone 
who later founded a sect. But he ls said to have had twelve 
chief disciples,1620 Some of them or their students and later 


1618 Vimnanamrta, 1. 1. 5. 
1619, Ibid. If 2, 
1620, Wilson and Bhakimala give different lists, 
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teachers seem to have started sects bearing thelr names. They 
belong to all castes and many professions. Stress on bhakti ig 
the one common feature among them, 


Among such teachers was Tulasi Das (1545-1624), a pupil 
of Jagannátha Das and his student, Nabbajl. (In another version 
he studied under Nara Hari Dasa, a pupil of Ramananda) 1621 
He was a Brabmin of Hayipur near Citrakita, After a sojourn 
at Brndávana with Nabhajt he wrote the Rdmacarita-mdnasa, a 
celebrated work which gives a Hindi version of the Ramayana 
He ardently advocated the worship of Rama and Sita His 


epic seems intended to prevent the disintegration of sanatana- 
dharma, 


God is taught to be formless. But the love of His devotees 
for Him Induces Him to assume a visible form, just as the 
water, latent in ice and hailstones, becomes patent under 
certaln condltions 1622 The real devotee fods God In the 
movable and immovable things 1623 


He is an ardent champion of bhakts and describes {ts nine 
varleiies 1624 It is fostered by the company of holy men and 
recluses Devotion aonihilates the sufferings caused by the 
cycle of births and deaths But the path of jana ls hazardous: 
one following it is Hable to fal] 1625 


The Lord is sald to take His abode In the heart of the self 
for two reasons The self must not seek anything from Him: 
there must be genuine love for Him 


1621. Cultural Heritage of India, IV 398, 
1622. Rama-carita-mánasa, 1. 115 1.2, 
1823, Ibid IV 3 

1624, Ibid Ill 344. 

1625 Ibid. VII 118.1-4. 
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In metaphysics, Tulasi Das considers as erroneous the 
theories that declare the world as real, unreal, or partly real 
and partly unreal The seeker of self-realisation must reject 
them. For they are of no help in realising one’s nature or that 
of God i626 But some claim him to bea follower of Sankara, 
though he was a devotee of Rama and had the title of 
*Gosain’ (as borne out from his Fadnadiptka) 1627 


Another teacher of a small Vaisnava sect waa Nabbaj1 (1600) 
who wrote the Bhaktsmala — He was initiated into Valsnavism 
by Agradas, though his connection with Ramananda ts not 
p'roved,1628 


Widely prevalent In North India is the worship of Radha 
and Krsna The importance given to God In a feminine form 
dates back to the distant past The S'akta A gamas play up this 
iraditlon and make male divinities inferior. Other Agamas tend 
to give equal Importance to both the sexes in their conception 
of Godhead. Thus Laksmi and Sita are given due importance 
in Vaispava Agamas Rāmānuja stressed the importance of 
worshipping the Father as well as the Mother of the universe. 
But the name of Radha Joes not occur In the source-books of 
the Krsna cult 


A sect of Raiba-vallabhis worship Krsna merely as the 
vallabha or lover of Radha to whom primary Importance 1s 
given Harivamáa who founded a mutt at Brndavana in 1585, 
Is said to be its founder. His Radha-sudhanidhi praises Radha 1629 
On the whole, the cult does not seem to be very different from 
Bengal Va'snavism 


1628. Vinaya-patrika, Ill. 


1827. Munshi,  '"'Indological Felicitation Volume", XX, XXI and 
pp. 401-411 


1628 H H Wilson’ Religious Sects of the Hindus, p. 3l. 
1629, ibid, pp. 98-100, 
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Some Valsnava sects with limited following are found in 
Jaipur, Delhi, Orissa and a few other places. They bear such 
names as Saktibhavas, Hari$chapdis, Sadbana-paothia and 
Madhavis. The sect of Caran-dasis preaches higa moral 
standards and enjoins regular worship of the salagrama, 1630 


The *bairagis" and various orders of ascetics like the Nagas 
do not constitute different sects, though H H Wilson takes 
that view,1831 They belong to the sects mentioned above and 
similar Vaisnava sects, thelr differences in observances being 
due more to their life as recluses than to the theoretical aspects 
of philosophy or religion. 


A peculiar cult called * Radbaswaml* had for its fifth 
leader Param Guru Huzur Sahabj! Maharaj (born in 1881). His 
Yathartha-prakdga states that the Supreme Belng, superior to the 
perishable and the imperishable, is the Parama-purusa The 
worship of Krsna who is His divine descent, yields spiritual 
benefits As renunelation Is held to be impossible, the active 
We of performing the dautles enjolned in the sa@stras Is 
advocated Yoga ls also recommended. 


SPREAD OF VAISNAVISM 


Many of the Important developments of Valsnavism in later 
times have been briefly glanced at in the last few pages But 
Valsnavism has prevailed all over India from ancient times, as 
may beaseen from numerous temples, Inscriptions and literary 
works. Many royal dynasties patronised the cult, but without 
narrow-minded fanaticism The regions over which they ruled 
constantly changed on account of wars and conquests It Is 
not therefore easy to determine the history of Vaisavism in each 
region, 


1630 Ibid pp 100-103, 
1631, Ibid. 103-6, 
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The tolerant spirit suffered a serious setback when 
Ràamánuja was persecuted and the Visqu idol at the Govindaraja 
shrine in Chidambaram was removed. These anti-Valsnava 
activities are attributed to Kulottunga I In the 11th century. 
There 19 a tradition that Ramanuja consecrated the temple at 
Melkote (19 Karnataka) in 1099 A D. and that he remained 
there till 1110 when the persecuting king died 1632 But other 
dates have been mentioned such as 1070 when Adhlrajendra was 
the ruler 1633 The Chidambaram sacrilege is dated at 1087 
A D,1634 Though all this led to iil feeling between Salvas and 
Vaisnavas and many bitter attacks in writings were made by each 
against the other, the kings continued to extend their patronage 
to all cults, though they might have falth only In one of them. 
Hence inscriptions of a Vaisnavite tinge, Visnu temples and 
coins with emblems like Garuda on them do not prove any 
exclusive faith of the ruler or the people of the area In Visnu. 


Below is attempted a brief survey of Vaisgavism in the 
several States of India In broad ontilne. 


1 Tamil Nadu 


Valsnavism is known in Tam!l Nadu even at the beginning 
of the Christian era Ancient classics Hke Sslappadtkadram, 
Panipadal, Ahanünüru and Purandniru which belong to the early 
centuries after Christ contain references to the temples at 
$rirangam, Tirumalai, Tirumaliruzcolar (near Madurai) and 
Tiruvanantapuram 1635 The divine descents of Rama and Krsna 
were being worsbipped Indicating an old tradition about them. 
Most of the temples referred to are in Pandya and Cola regions. 


1632. Guruparampara prabhava of Trtiya Brahmatantra-svatantra 
Jiyar. Kulottunga died only 1n 1120, 


1633 Prof K, A Nilakanta Sastri's Cholas. 
1834 T A Gopimatha Rao, History of Srivaisnavas, p. 44 


1638 Vide E S Varadaraja lyer's A History of Tamil Literature, 
pp 203-280, 
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One striking feature of the classics is their freedom from 
narrow sectarian prejudices, 


Manimekalai, a poem of the 3rd century, shows that there 
were debates and discussions between varlous sects, Including 
Vaisnavism.1635 It refers to worshippers of Visņu living at 
Vàfcl,1937 along with followers of other sects. It is positive 
evidence on the prevalence of the cult in that area, but has no 
bearing on the conditions {n other places. 


The Azhvars (who perhaps flourished between 600 and 
800 A D) have sung of about 82shrines In Tamil Nadu, 
scattered along the east coast and spreading westward to the 
Pandya and Cera territories, Temple worshtp should have been 
well established long before thur time. Epigraphic evideace 
shows that moat of them followed the Vatkhdnasa rituals The 
Uttaramerür temple and the cave temples at Mamallapuram 
appear to have been constructed according to the Marict- 
samhitaà of that school 18638 While this Is teatimony to the 
popularity of this Agama, the absence of epigraphical references 
to the Pajicardtra cannot prove that It was unknown, 


Among the Pallavas Stmhavignu (r. 575 600) and his 
brother’s descendant, Nandivarman If Pallavamalla (r 710-75), 
were devotees of Visyu 1639 Rayaraja I (r 985-1014 A D.) of 
the Colas was well disposed towards Vaisnavism His sister, 
Kundavai, bullt a Visnu temple at Dadapuram In South Arcor. 


1838 See V Varadachari ' Treatment of the schools of religion and 
philosophy m Manimmekalai", S V V O Institute Journal, XIV, pp 9-28 


1637 See Manımekalaı, XXVII 98-99  Forthe identity of Vilici see 
R. Raghava lyengar’s Araiccittokuti, p 257 

1638 Vide '" Contribution of Tamil Nadu to Sanskrit m the Pallava 
period, mainly from epigraphs" by R Nagaswamy "Summary of 
Papers"’, International Sanskrit Conference, Vol I, pp, 38-0, Cf, 
Avanissundari, p. 156. 


1039, R, Satyanatba Iyer, History of India, Vol. 1, pp, 262, 321, 
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Considerable benefactions to Siva temples were also made. 
This harmony between the secta during the Cola perlod [s 
marred by the persecution of the Vaisnavas in the 11th century 
already referred to: but the persecution did not spread to 
Kaiici.1640 


In the rock-cut monuments of the Pallava perlod as at 
Mahendravadi and Mamandir are found figures and paintings 
of Visnu. The Mahendra style 15 seen at Mamandir at Singap- 
perumiál Kovil (near Chingleput), at the Ranganatha cave 
temple at Singavaram and at the Dharmaraja-mantapa at 
Mimallapuram In Mamallapuram Itself, the Varaha-mantapa 
and the Adi-var&ha cave temple show the Mamalla style At 
Tiruttangal in Ramanathepuram an admixture of the Calukya 
and Pandya styles may be seen 1641 


The Valkuntha-peruma! temple at Karci Is remarkable for 
its huge structures and panelled sculptures, It is sald to have 
been built by Nandivarman Pallava (710-75) 1842 But 
Tirumangal Azhvar calls the temple * Paramesvara-vinnagaram ” 
and associates the name “Pallava " with the stanzas In pralse of 
the Lord as enshrined there.1643 This suggests that Paramesvara- 
varman (660 80) constructed it. Nandivarman’s name Is 
associated with another temple near Kumbhakonam called 
* Nandipura-vinnagaram °. Perhaps he completed the Kafici 
temple and built the temple near Kumbhakonam, His 
successor, Dantivarman, constructed on similar lines a fine 
temple for Sundaravaradaperumal at Uttarameriir.1644 Later 


1640 Ibid pp 401-2, 

1641. “Archaeological Remains Monuments and Museums, Part I. 
Rock-cut Monuments“ by K, R Srinivasan, pp, 142-3, 145-6, 

1042 Ibid. PartIl, p 219-20 

1643. Perrya Tirumozhi, Il, 9 


1644 ‘Archaelogical Remains. Monuments and Museums " Part Il, 
p 221. 


ASV-—60 
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Vijayanagar rulers improved on the traditions evolved by the 
Pallavas, Calukyas, Colas and Pandyas, For example, the 
cornices with monolithic stone chains at the kalyana-mandapa 
bulit by them at Sri Varadaraja Swam] temple at Kafici is a 
fine example of artistic progress.1045 


The spread of Valsnavism in Tamil Nadu owes mueh to the 
diffusion of the Azhvars' poems by Nathamunl, Yamuna, 
Rāmānuja and thelr successors. The Pallava rulers, Jatàvarman 
Sundara Pandya, Kulottunga II, Rajendra Cola, Vijayanagar 
emperors and the Naik kings at Madural and Tanjore made 
invaluable contributions by constructing, renovating and main- 
taining temples of Visnu 1646 


Raámàánuja's followers are the most nurmerous among the 
Valsnavas in Tamil Nadu. His efforts at moral and spiritual re- 
generation were directed in many directions He reformed the 
administration of the temple at Srirangam , wrote ont a 
manual. Nitya, for the daily round of religtous duties , graded 
religious and philosophical instruction and practices according 
to the qualifications of each Vaisnava, instituted or re-organised 
the recitatlon of Azhvars’ compositions daily in the temples and, 
in the streets whenever the processional idol was taken out, and 
the celebration of the adhyayana utsava once every year, he 
deified the Azhvars; and founded seventyfour eoclesiasiical 
seats of authority and perbaps some mutts also 


The reforms at Srirangam temple were extensive The 
staf were divided into ten groups each with specific duues. 
The Vaikhánasa mode of worship was changed to the Pāñcarātra. 


1648 Ibid. pp 236-7 


1848 Vide (1) K, A, Nilakanta Sastri's. The Pandyan Kingdom and (11) 
The Colas IL (in) V N Hari Rao Koyil Ozhugu, (iv) P R Srinivasan. 
Inscriptional Evidence on Earty Hindu Temples and (v) Brahma-vidyi, 
XXVI, pp, 18-21, 
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Seals with figures of Garuda, Samkha and Cakra were made to 
"be used by different authorities.1647 


The Nitya Inspired many later works of the same kind; to 
which zeference has been made In earller pages. Not content 
with the manual, be is sald to bave given the following 
Instruction to sult different aptitudes and qualifications. 


qar cured aquaraen weftgia war, 
ara: agya Riana Rak i 


Mat: STI ar TTA TATA 
marai ae wag wea: | 
Araàyirappadi Guruparampara, p. 242. 


Another easy duty he Imposed was the maintenance of flower- 
gardens for the benefit of temples. 


Raminuja arranged for the installation of the images of 
Azhvars im temples. Annual festivals were instituted for 
celebrating thelr birthdays The idols of the Azhvars were 
assembled before the Lord lo temples during the annual 
Adhyayana festival and accorded honours. 


Seventyfour dearya-purusas (spiritual preceptors) are said to 
have been authorised by bim to instruct and initiate disciples 
and give them the sacrament of the farca-samskdra, Most of 
them were householders and some of their descendants continue 
to exercise thelr spirltual office But the tendency nowadays 
for those who care for Inlifation is to seek it at a mutt. 


[t 1 quite probable that the systematic organisation of the 
mathas (mutts), retigious institutions presided over by sannydsias 
aod entrusted with propagatiog doctrines, initiating disciples 
and administering temples, was due to bim, Such inatitutlons 


1641. The " Koyil Ozhugu' edited by V. N Hari Rae gives details, 
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continue to this day. In case the very Institutions founded by 
him bave not survived, later ones could have taken thelr 
place.1048 Mathas are associated with the temples at Tirumalat 
and Srirangam. Among mathas started jater may be mentloaed 
those named after Ahobllam and Vanamamalal. The former, 
though started at Ahobilam In the Andhra region, has been 
presided over by sannydsins from Tamil Nada, where lt has 
several branches, Similarly. the Viánamamalal Matha, with tts 
headquarters In Tiruneiveli District, bas branches in almost 
every place sacred to Visnu, 


Ramannja accorded primary importance to Srirangam 
among the places sacred to Valsnavas. The following Sanskrit 
prayer for the temple Is attributed to him: 


taa: ICI CECUERIBEU UE Gage | 


R£mánuja's successors made it incumbent on the part of every 
Vatsnava to recite (his in every temple and home. 


Among other contributions of Ramainuja may be mentioned 
the setting of Vaisnava familles round temples to render service, 
help In their maintenance and derive spiritual bene fit from tbem, 


The term, ‘ Valgpava *, In Tamil Nadu has largely come to 
mean s follower of Ràmanuja, because the majority of the 
worshippers of Visnu owe alleglance to him. But there are also 
a considerable number of Madhvas in the region, and they are 
also Valsgavas, There are only a few representatives of other 
Vaignava sects from otber reglons in Tamil Nadu. 


2. Karnataka 

In the Karnataka reglon Vaisnaviem dates back to many 
hundreds of years before Rámánuja, But dll his sojourn there, 
Jalnism was in a flourishing condition. "Vispnugopa (r. 450-460) 


1648 It is claimed that Sri Yadugiri Yatraja Mutt of Melkote was 
founded by Ramanuja and has continued to this day. 
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of the Western Gaágas was more a salnt than a Ring. He gave 


up Jainism and became a Valsnava.  Durvinita (540-600) of the 
same family was also a worshipper of Vignu.1649 


Two of the rock.cut monuments at Badasal In Bijapur 
District are dedicated to Visnu. Bas-rellefs on the walls 
represent the divine descents One of the monuments ls known 
to have been excavated in 578 A D, by Mangaliga, brother of 
Kirtlvarman. it contains the figure of Astabhuja-svimln 1650 


Bittldeva (c 1111-1141) of the later dynasty of Hoysalas was 
an ardent Jaina who was attracted to Ramanuja when in exile 
from the Cola kingdom and became a Valsgava and called 
himself Visnuvardbana. It te sald that this followed on 
Ramanuja freeing bis son from possession by an evil spirit in 
1099 1651 While the king continued to be tolerant towards 
Jainas and Salvism, he built at Ramanuja’s Instance tho 
Narayana temple at Melkote. 


The Hoysala style of architecture Is seen in the temples 
built by bim and his successors. He consecrated the Vijaya- 
naray’na (also known as Cenna Kefava) temple at Belur in 1117. 
This temple became a complex of temples under Ballala IT and 
others ** The temple is a verltable museum of sculptures, 
large and small, and intricate vegetal and floral carvings ''1052 
A smaller temple [n the same style was bullt at Somanathapura 
1n 1268 1653 


1649, R Satynatha [yer, History of India, 1 p 259. 


1850  Brahmavidya, XXVI Pts 1-2 p 17. See also “ International 
Congress of Oneptalists Summaries of Papers "', p. 181. 


1851. T A. Gopinatha Rao, History of Srivafsnavas, p. 38. The dates 
of RAmanuja's persecution and his flight to Karnataka require verification, 


1852. ‘Archaeological Remains, Monuments and Museums, Part Il. 
Southern Temples " by K, R Srinivasan, pp. 210-11. 


1653, Ibid. p. 212, 
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The Jaina version of Bittldeva's conversion adda that it was 
followed by thousands of Jains being ground by ofl milis 1654 
The allegation ts not generally believed, but regarded as “a 
favourite embellishment in handing down accounts of 
Gisputations.“1655 This is supported by Visnuverdbana’s 
continued patronage of Jainism and Salvism. The eame policy 
eontinned under his son, Narasimha I (1141-73). His son and 
successor, Ballala If (1173-1220), favoured Salvism, but was to- 
lerant. Narasimba 11 (1220-35) was a tolerant Valgpava. 
Some$svara, bis son, neglected Visnu temples which were 
renovated by Jajavarman Sundara Pandya who defeatcd him 1658 
In the period that followed, perfect amity prevalled among the 
warlous sects. -A temple to Harihara (combining in himself the 
characters of Siva and Visnu) was built. 


The most important Vafsnava centre in Karnataka is 
Melkote. Raimanuja Js sald to have stayed there from between 
12 to 25 years. Apart from finding the mule bera of N&rayana 
and consecrating it, he also brought somewhere from the 
nortb the utsava Idol and named it * Sampatkumara'1657 The 
Narayana (otherwise known as Ramaprlya) temple is said to 
have been built in the Bahudbhánys year corresponding to 
1098 A D.1658 During the annual festival In March-April the 
outcastes (or * Tirukkulattar " as Ramanuja ls said to have called 
them and now known as Hasrijans) were ailowed to enter the 


1654 Yatirajavaibhava, 97 

1655 Walham Coelho, The Hoysala Vamsa p 284 

1658 Ibid pp 251-95 

1857, The traditional account that he brought the idol from a Moslem 
ruler at Dein clashes with the historical fact that Delhi was under Hindu 
«ule till the 1190's. 


1858. The difficulties in accepting this date are pointed out in 
S. Krishnaswamy Iyengar's History of Tirupati, I, pp, 273-5. 
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temple for worship on the occasion of the car festival and 
succeeding days, 1659 


The hill range on which the temple is built is known as 
Yadugirl or Yadavadr! on account of traditions of association 
with the Yadava clan to which Sri Krsna belonged, On 
account of Ramanuja’s stay there |t came to be called 
* Yatighri *,1660 


Though the Azhvars did not celebrate Tírunaráyanapuram in 
their compositions it is sald that Ramanuya dedicated a decade 
of verses in Tiruvaymozhi (IV 1), where meditation on the 
divine feet of Tirunarayana (Siiman-narayana) Is recommended. 


The dally worship at the temple is conducted according to 
the Pdficardtra mode. Ramznuja's directlons are followed in 
the dally routine and the annual festivals, There is no shrine 
for Andal In the temple, and the features of the Adhyayana 
festival 1n December-January differ 1n some respects from those 
of the same festival in Tami! Nadu temples. The dally 
recitation of the Azbvars'* hymns is carried on 1n Tamil even 
though the temple Is ina Kannada-speaking region, (The Ife 
of the Vaisnavas In Karnataka is not different from that in 
Tamif Nadu) 1661 The idol of Ramanuya in the temple was 
Installed and consecrated at the request of hls devotees when he 
left Melkote for Srirangam 1662 


There are severai Vaisnava mathas at Melkote The 
Yadugtri Yatiraya Mutt claims to have been founded by 
Raminuja, The Ahoblla and Vinamamalal Mutts have their 


1859 C R Srinivasa Iyengar Life of Ramanuja, p. 204. 
1880 Yatsrajavarbhiva, 100-103 


1661 It may be of interest to note that an inscription of Rajendra Cola, 
dated 1014 ın Karnataka refers to a Srivaisnava community 
M N Parthasarathy m RamanuJavani, January 1980, p, 89. 


1662 Yatiraja-vaibhava, 103. 
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branches here. The Parakala Swaml Mazha also has a branch, 
This institution has [ts headquarters at Mysore. It is held to 
have been founded by Brahmatantra-svatantra-svámin, a direct 
disciple of Vedanta Degika. The idol of Hayagriva worshipped 
In the Matha by its heads is sald to have come down from 
Ràmànuja through Vedanta Desika, Fora long time the rulers 
of Mysore owed allegiance to the Matha, It has branches 
outside Karnataka in Tamli Nadu, Andhra and even in 
Allababad. 


Scholars in Karnataka till the beginning of this century and 
a little later have made valuable eontributions which can easlly 
bear comparison with those in Tamli! Nadu 


Udip! (near Mangalore) in the Karnataka reglon has a 
temple of Sri Krsna bullt by Madhvacarya. It has several 
mathas some of which have branches in Andhra and Tamil Nadu. 
Udipl is a centre of pilgrimage for Madhvas. 


Surveying the history of the Karnataka region as a whole, 
it is found that Vaisnavism flourished at different periods under 
the regimes of Kadambas, Calukyas, Hoysalas, Vijayanagar 
kings and Nayaks of Madurai, These rulers held sway over the 
whole or some parts of the region 1663 


3 Andhra 


Inscriptions mentioning Visnu and His temples In the 
Andhra region are available from the 2nd century. At Chirma 
in Krishna District an inscription of Yaya Satakarnl (c 165- 
194) begins with an Invocation to Vasudeva. The Pallavas who 
succeeded the Iksvakus were uphoiders of vaidika-dharma, The 
queen of Buddhavarman (c 250 A D ) made gifts to the Visnu 
temple at Datira. About the same time a temple to Vigsyu- 
h&rakula was bullt at Kandokuru by Visnugopavarman, the 


1663, A,D, Karmarkar, Cultural History of Karnataka, p. 171, 
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general of the yuva-raja, Visnugopa,1664 Nandivarman (c. 420) 
of the Salaükayana family made gifts to Visnugrhasvamin. 1665 
Vispuvardhana, the founder of the eastern Calukya dynasty who 
ruled coastal Andhra, was known as ‘ Parama-bhágavata *, 1668 
Under the Vijayanagar emperors (14th to 16th century) 
Valsnavism made notable progress. Tbe Telugu epic, Amukta- 
malyada of Emperor Krgnadeva-raya (1509-30), treating of the 
life of Goda and the Azhvars, testifies to the strength of the 
Valspava Influence. 


The most famous temple In the region fs that of Srinlvasa 
at Tirumalal Once on the northern borders of the Tamil 
reglon, it Is referred to by the earllest Tamil literature. Nine 
of the Azhvars and Anda! sing of it. Early inscriptions refer to 
constructions in the temple by Rayaraja Cola and Yadavaraya. 
Latet, the Sáluvas, Krsnidevaraya, Acyutaraya and Sadasiva- 
raya made offerings to the temple 1667 


There are other temples of Visnu at Tirupatl at tbe foot of 
the Tirumalat hills and at Tlruccantr near by Many temples 
were built or renovated by Vijayanagar rulers Among them 
the Vithalasvàm! temple is said to be the finest of Its kind in 
South Indla 1668 Other rulers who patronlsed Vaisnavism in 
the Andhra reglon include Mummad! Nayaka and the Reddl 
kings They were all tolerant to other falths 1660 


1664  Brahmavidya, Dts 1-2  "'Insoriptional Evidence in Hindu 
Temples', pp 18-20 


1665  Epigraphica Indica IX pp 317-9 


1668 ‘ Annals of the Bhandarkar Oriental Research Instttute," XLII, 
p 165 


1667, S Krishnaswamy Iyengar, History of Tirupati, Vol. I & II, See 
also S V V O R. Journal XIV, Pt 1, p, 48. 


1668 S V.V.O R Journal, XIV Pt, I. pp 41-48. 


1669 M Somasekhara Sarma, History of the Reddi Kingdom, p. 315. 
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The temple at Ahobilam in Kurnool District has been 
extolled by Tirumanga: AzhvSe Those at  Srikürmam 
(Srikakulam) and Simhácalam (Visakbapatnam) have assoctatlons 
with R&manuja. There are other famous shrines at Mangalagiri 
(Guntur) and Bhadrachalam (Godavarl). 


The Smärta Brahmins of the reglon who joined the sect of 
Ràmànuja under his Influence and that of his successors seem to 
constitute a separate sub-community by themselves, Families 
belonging to the sect living in Tirupati from early times and 
this sub-community keep themselves somewhat aloof from each 
other. But the way of life of all Vaispavas in Andhra does not 
differ from that in other regions The same 1s true of temple 
rituals The Dsvyaprabandha and its commentaries are studied 
in Telugu script and used. 


Ràminuja's associations with Tirupati are numerous He 
demonstrated that the recent claim of the Sarvas that the Deity 
in the temple was Siva was untenable The Deity Himself is 
said to have preferred the insignia of Vigsu 1870 A philosophical 
discourse which is now embodied in his Vedārtha-sańgraha was 
delivered in the temple in the presence of the Lord Sudarsana 
Sün (13th centary) begins his commentary, Tatparya-diptka, 
thus. 


stasera a: sites: qug 
aarjangerier ganr TiN ARTA, d 
When the image of Govindarāja at Chldambaram was thrown 
Into the sea, Rämāouja recovered it and bad Ít fnstalled at 


Tirupati, perhaps much earller than 1135 at which tradition 
places this eveot.l671 The conduct of the rituals of the temple 


1870, Yatiraja-vaibhava, 90-82. 


1671, S Krishnaswamy lyengar History of Tirupati, 1 281, T A Gopi- 
natha Rao discusses the question in History of Srivaisnavas, pp, 38-9. 
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was settled by him. But how far he was responsible for all Its 
features 1s a matter of op{nion,1672 


There are several mazhas at Tirumalal. There !s one 
cannected with the temple Branches of Ahoblla, Vanamamalal 
and Parakala Svamin's mathas are at Tirumalal Under thelr 
Influence Telugu-ipeaking Valsnavas have learnt to speak and 
read Tamil. 


In Raimanuja’s days, hls uncle, Tiramalal Nambi, and 
disciple, Anantarya, were rendering service at the Tirumalal 
temple. The family of Pillào, the second son of Tirumalal 
Nambl, settled In the heart of the State and enjoyed royal 
patronage in the Vijayanagar empire. 


The followers of Madhva are also found In the region. 
Mutts of this faith are there Mantralaya near Adon! is the seat 
of a pontiff In later days, a group of Dasas emerged, who 
sang devotional songs In Kannada and spread bhakti. 


4 Kerala 


The temples of Visnuin Kerala are numerous They have 
been following for hundreds of years the tāntrık mode of 
worship The Tantra-samuccaya of Narayana Nambutiri (born 
1128) is a standard text book in twelve chapters dealing with the 
worship of various delties Including Visnu. Temple architecture 
is also treated in Devdlaya-candrikad This work on temples 
and Manusyalaya-candrikà on human residences are also attributed 
to him 1673 Tney quote there Tantra-camuccaya | S'esa-samuccaya, 
dealing with matters not dealt with ia this work, Is of 


unknown authorship 


1872 ühasa-málà, I, VIE Cf T T D Epigraphical Report, 1930, 
pp 86-89, also S Krishnaswamy Iyengar. 

1973 N V Mallaya, ‘Studies m Sanskrit Texts on Temple 
Architecture," Preface, p 111, and Brahmavidya, XXV, pp 582-8 Mallaya 
mentions the several texts on architecture and templə worship on which 
Narayana Nambutiri'S work 1s based. 
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Among the Visnu temples in Kerala, the most famous are 
those at Trivandrum, Guruvasür and Tiruvattaru There are 
algo thirteen temples Including that at Trivandrum which have 
been hymned by the Azhvars, but most of them are not well. 
known, The following ls the list of the thirteen temples 
included among the 108 holy shrines : 


(1) Tiruvanparlfáram near Nagercoil. (2) Tiruva(türu 
between — Nagercoll and Trivandrum. (3) Tiruvanantapuram 
(which is the correct name of Trivandrum). (4) Tiruvaranvilal 
near Chengannur between Ernakulam and Qailon. (5) Tiruccen- 
Kunrür Cltráru near by. (6) Tirukkadittanam near Chengana- 
cheri. (7) Tiruvallavazh near Kottayam. (8) Tiruvanvandir 
near by. (9) Tiruppullyür near by. (10) Tirukkatkaral near 
Ernakulam. (11) Tirumüzhikkalam near Alwaye. (12) Tirus 
vittuvakRodu near Shoranur, (13) Tiranavay near by 


Of these, all except Tiruvittuvakkodu have been sung bv 
Nammazhvar That temple was hymned by Kuladekhara, 
Tirun&vày has been glorified by Tirumangal Ázhvar The shrine 
at Tirumüzhlkkalam also has received poetic tributes from Tiru- 
mangalAzhvar  Tiruvaünparisaram Ís said to be the birth-place of 
Nammazhvür's mother ; there is a shrine for him In the temple. 
If the Guruváyür temple is earlier than the Azhvars, it escaped 
thelr attention like other well-known temples in Tamil Nadu 
such as Srimusnam and Madurantakam., 


Though the thirteen temples are In Malayalam-speaking 
Kerala, they have been celebrated in Tamil song Kulafekhara, 
one of the Azhvars, is sald to have been the ruler of the regions 
round Kozhikkode (Calicut) All this suggests that Tamil must 
have been widely spoken in this area between 600—800 A.D, 
and that the temples must have followed the well-known 
Vaisnava Agamas. 


But today they are mostly governed by Tantra-samuccaya and 
Sesa-samuceaya, In some shrines the Paficardtra and Vaiklhdnasa 
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modes are seen, The Paficarütra has been Incorporated into the 
Tantra-samaccaya in regard to the construction of temples, 
installation of idols and conduct of datly worship. At 
Trivandrum, however, no particular text is said to be followed 
The priests are governed by 4 tradition of instruction received 
through a long line of teachers, according to the directions of a 
sage called Divakara The ritual of worship includes nyisa and 
mudra 


Kerala Vlsnu temples do not have any marking llke the 
urdhoa-pundra on the walls or anywhere else, unlike as in 
temples In Tamil Nadu, Andhra and Karnataka, Nor are there 
shrines to Sudarsana, Ramgnuja or the Ázhvürs—not even in the 
temples glorified in the Dioyaprabandha — Lakgmi gets a separate 
shrine only at Tirundvay. On the other haad, most of them 
have a shrine for Sasta (otherwise known as Alyappan) In 
Trivandrum, Vyasa and Advatthaman also have separate shrines, 


The priests in these temples hold office by heredity and 
qualify themselves by Initlatlon They come from the ranks of 
either the Nambutirl Brahmins of Kerala or the Potts belonging 
to the Madhva saphprad@ya, The Nambutirts are followers of 
Sadkarichrya, but are different from the Smarte Brahmina in 
TamJl Nadu and elsewhere, While they do not undergo the 
paftea-samskdra, the Potts recelve from the heada of ihe mathas 
at Udipl on the gayana-ekddagjf day the marks of the heated 
emblems of the conch and disous, Nambutiris calle! ' Tantria’ 
conduct the festivals at important temples, 


All the Kerala temple priests, whether Nambutiris or Pottls, 
wear a vertical mark of sandal paste (gopi-candana) on the 
forehead aa well as on other specified paris of the body. They 
enter the shrines in wet clothes afier a bath and withou any 
upper cloth. They distribute to the worshipper as prasada 
holy water and sandal paste, The gashari ie not in use in Kerala, 
Male worshippers in the temples are also not allowed to wear 
any upper cloth, 
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In most places, the temples have no vehicles or odhanas : 
the Deity Is carrled on a living elephant for processions At 
Trivandrum, Tiruvattaru and some other places, a few vehicles 
areused At Trivandrum these consist of Garuda, Kamala (or 
the lotus), Indra, Sesa and the palanquin There, the main 
festival is conducted twice a year for Ananta-padmanabha and 
once a year for Krsna, Nrsimha and others, The festival is for 
ten days The palanquin is used on two days and the Garuda 
onfour For the first eight days, the Deity ıs taken in procession 
inside the temple twice a day, in the evening at half past four 
and four hours Jater On the ninth day called vetta: (hunting), 
which is known as mrgaya in the Agamas, the Delty is taken 
outside the temple So also on the tenth day when the avzabrtha 
(or Grditu) takes place at the sea near Trivandrum There is no 
Veda-párdyana group in the processions. 


The temple of Krsna at Guruvayir is the most famous in 
Kerala Ix attracts worshippers even from outside Pilgrima 
fulfill vows (prdrthands) as at Tirumalai in Andhra Narayana 
Bhattatiri's (c. 1550) famous poem, Nd@rayaniya, à beautiful 
epltome of the Bhagavata, 19 addressed to Krgna as enshrined in 
this temple. 


The Valsnavas of Kerala cannot be distinguished from 
Other sects through external appearance or specific observances 
They owe allegiance to the philosophy of Sankara, They wear 
the irdhva-pundra with sandal paste and not with the sacred 
white mud and the red Sriciirna. Nor do they have the pañca- 
samskara The-only exceptlons are descendants of Tamll 
Vaisnavas at Trivandrum There are a few villages near Palghat 
where grdhva-pundra ls worn asin Tamil Nadu. They are said 
to have a distant connection In the past with the Abobila Matt. 
In this reglon, there are also a few temples where the priests 
claim to be descendants of Vaskhánasas brought there in the 
past. 
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Unlike in other parts of Indla, worship of Parasurama as an 
avatdra is carried on In Kerala This is prohibited in the 
Pafiarátra, Vide: 


witacrachear: d 
(Krtyà-kaitrava-candrika, p. 196) 


5. Maharastra 


Like Kerala, the Maharastra region Is free from sectarian 
exclusivencss The specific attention pald to Saivism bas not 
affected the worship of Visnu Historically, Valsnavism has 
flourished in this area through the reigns of the dynasties of 
S&iavühanas, Iksvakus, Rástrakütas, Abhiras, Calukyas and 
others whose sway often extended Into adjoining regions. 


As early as the 2nd century BC we have the Naneghit 
inscription of Queen Nayanika, wife of Siri Satakarini T, which 
invokes Dharma, Saünkarsana, Vasudeva and others The 
lascriptfon of King Vasisthiputra (c 155 A D ) refers to Rama 
(le. Balarama) and Kegava (1 e., Krsn1),1674 The Abhira king, 
Vasisthipitra Vasusena (3rd century A D) who was a Saiva, 
installed a wooden image of Astabhujasvamin along with cakra 
and chatra There is a shrine of Siva in the next chamber,1675 
The Antroll-Echaroll inscription of Nannarayja of the Rastrakita 
family and the Ellora plate of Dantidurga (r 745-56) bear the 
Garuda seal An inscription of Govinda IIT (808) testifies to 
his Velsnava faith 1676 


The most famous Vaisnava temple of Maharastra ls that of 
Panduranga Vitthala 1677 at Pandharpur Pilgrims flock to this 


1674 Annals of the Bhandarkar Oriental Research Institute, XLII, 
pp 163-7, 


1878  Brahmavidya, XXV pp 1-4, 520-1, 
1678 S V.U O,R, Journal XII pp. 36-7 


1617 The word, Vignu' became 'Bita' in Kannada and ' Vithala ' 
in Mahara gtri 
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temple from far and near: most of them, however, ate from 
Mabarastra and Karnataka. They worship Siva in an adjoining 
sbrine before offering their homage to Vitthala. Nether any 
ritual nor philosophy governs the worship bere Bhajan parties 
throng the temple 


Though Vitthala Is Krsna, the temple does not contain any 
Shrine for Radha or any gop? A shrine of Rukmini appears to 
have been added in later years. 


Maharastra and Kannada salnts bave hymned Vitthala. They 
Include Jfáanadeva, Namadeva, Ekanatha and Tukaram of 
Maharastra and Purandara Dasa of Karnataka Nine kinds of 
bhakti are admitted by them 1678 


Sri Cakradhara-svamin (13th century), a disciple of Govinda 
Prabhu, composed sztrás in Marathi to expound a philosophy of 
bhakti. His ultimate categories were Paramesvara, Jiva, Devata 
and the world  Paramesvara ls without form or attributes, but 
He descends to the earth to Nbcrate the selves from bondage 
Five Krsnas are mentloned—~Dattatreya, Krsna of the Purdnas, 
Krsna at Dvaraka, Govinda Prabhu and Cakradhara himself. 
His followers call themselves Mahanubhavas, and they claim to 
have a philosophy representing a stage beyond any other school 
of Vedanta, Bhakitis the sole means of salvation, but It should 
be directed to Paramesvara and not Deva'a 1679 


Jüaneévara wrote a commentary (1290) on the Bhagavadgita 
based on Sankara’s bhasya, but going beyond it by combining 
poetry, mysticism and philosophy It has become famous as 
the 7fanesoarz, 


As in Kerala, so also Jn Maharastra there Is no clear-cut 
distinctlon between Vaignavas and Saivas There are some 


1878 Cultural Heritage of India, IV pp 386-71 


1679. International Congress of Orientalists, 1964, Summaries of 
Papers, pp. 98-8, 
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exclusive worshippers of Visnu, but they are not allenated from 
other cults. Among the Vaisnavas here differences of caste, 
creed and sex have no rellglous significance. 


6. Gujarat 


The Western Satrapa and Maitrakas were the earilest known 
rulers of the Gujarat reglon. They were succeeded by the 
Pratiháras (750.850), Paramaras (972-1055) and Calukyas (970. 
1185). Moslem rule began in the 13th century. The Impact of 
their regimes la varied and complex. 


Early rock-eut monuments in the area contain panels only 
of the rlver-goddesses, Ganga and Yamuna. No cult delty ls 
represented there. There 1s also no Inscriptional evidence of 
Vaispavism The earllest surviving temples in Gujarat are small 
structures, simple in plan and design. A temple of Varüha at 
Kadwar near Prabbàása Patan in Junagadh District dates from 
650-700 A Visnu temple of the tenth century at Sander 
(Mehsana District) shows the Solanki style in {its earliest 
stages,1680 A temple of Pradyumna 1s mentloned in the Lats 
region in Padataditaka, a play by Sy’malaka. The temples at 
Dwaraka and Dakore are reputed as hallowed by the presence 
of Krsna. But the identity of ancient Dwaraka, the city bulls 
by Krsya, la the subject-matter of debate, One view is that it 
was at Junagadh at the foot of Mount Girnar, Another locates 
it in Jamnagar District and dates a rebuilding in the Sth 
century 1681 


The people of Gujarat, where Jainism had considerable 
influence, are predominantly of the Vaisgava falih, Saükera's 
müyd-vüda does not appear to have appealed to them. They 


1880, Archaeological Remains, pp 170-80. 

1681. International Congress of Orientalists, 1964, Summaries of 
Papers V. Karmalkar, “Ancient Dwaraka and its location", p, 141. 
1 D.Sankalia, Antiquity of Modern Dwiraka, p, 212, 

ASV—62 


490 AGAMAS AND SOUTH INDIAN VAISNAVISM 


seem to have preferred abundance of life to renunciation, the 
cult of Krsna to that of Rama, But the Bhagazadgitg is studied 
more than the Bhagavata The path of devotion with ample 
provision for prapatti and karmayoga under the guidance of 
preceptors, is largely followed by people of all classes—busineas- 
men, farmers and labourers,1682 The lyrics of Narasimha Mehta, 
a Vaisnava saint of the 14th century, have had immense 
influence on the people. Vallabh&cárya's teachings are also 
popular. In recent times (19th century), a Vatspava cult 
founded by Sriman-naràyan In which the concept of God as 
Purusottama Is Important and where Radha finds a place, has 
exercised considerable Influence, 


7. Madhya Pradesh 


The region In and around Madhya Pradesh is Central Indla. 
The Sungas, Iksvakus, Guptas, Gürjara Pra ihüras, Western 
Calokyas and Rastrakütis were among Its ruling dynastles. 


There is evidence of the prevalence of Valsnavism In this 
area from the 2nd century BC To this century belongs 
Heliodorus, son of Dion of Taksasiláà and a Yavana ambassador 
from Antalkidas to Kagiputra Bhagabhadra He erected a 
Garuda pillar at Besnagar (anclent Vidiga) and recorded an 
inscription on It There must have been a temple of Vasudeva 
of which this 18 the dhvajasthambha.1683 Another Garuda 
column, octagonal In shape, ina narrow Vidisa street, states 
in an inscription that 1t belongs to a temple of Bhagavan, bulit 
by the devotee, Gautamiputra (c. 140A D ) 1684 In the Udayagiri 
hills, one of the rock-cut caves (401 A D ) is Vaisnava.1685 


1682, N A Thoothi, Vaisnavism of Gujarat, pp 60-75, 87 


1603 J.N Banerjga Development of Hindu Iconography, pp. 102-3, 
1684, Brahmavidyd, XXV Pts 3-4, pp 5134 
1885, Ibid. XXV Pis.12, p. 3. 


CONCLUSION 491 


The Gupta emperors were Vaisnavas They erected many 
monuments to their falth at Devagiri and other places, The 
Dasavatara temple is the work of skilled artists At Udayagirl, 
the images of Var&ha and Anantagayin are of unsurpassed 
splendour, 1686 Near Iran:({in the neighbourhood of Sagar) 1s a 
Mahàávisgu temple built by Candragupta II In it is a colossal 
image of Visnu With those of Var&ha end Narasimba on the 
tight and feft sides, An inscription here (484) In Brahmi 
records the construction of a Nrsimha temple with a Garuga- 
dhoaja in the front. Figures of Garuda adorn this column both 
in the front and at the rear The Garuda, holding a serpent In 
both the hands, has the emblem of cakra behind the head. 1887 


An earlier inscription of Samudragupta (e 330-75) in the 
same place records the erection of a Visnu temple not found 
now Its plan has been reconstructed 1698 A Girnar inscription 
(455-8) of the reign of Skandagupts mentions the building of a 
temple to Visnu under the name of Cakrabbrt by 
Cakrapalita 1989 


The installation of an Image of Visnu as Anantasvgmin and 
Citrakütasvámin, and the endowment! of a village for the Delty 
are known from a Gadhwé inscription (467-8),1890 Fifty years 
earlier (423) it is recorded at Gañgdhār that Mayüravarman, 
minister of Vidvavarman during the times of Kumiaragupta, built 
a Vignu temple 1691. Mentiop may also be made of the temples 


1688 Ibid. XXVI Pts. 1-2, p.9. See also Studies in Indology 
(Memorial volume to Mm Dr Umesha Mishra) Vol, I, p. 47. 


1637 S K Bhuyan Commemoration Volume, p. 118, 


1688 Cunningham's Report Vol Il, Plate XXV. Archaeological 
Survey ofIndia Brahmavidyd, XXVI, Pts 1-2. pp. 2-3, 


1889, Brahmavidyi XXVI Pts 1-2, pp. 4-5 
1660 Ibid. pp. 6-1. 
1691. Ibid. p. 6. 
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of Janardana at [ran (484) and of Bhagavat at Khoh (496 and 
513). The latter two do not seem to belong to the Gupta 
regime.1692 


The temples át Khajuraho near Gwallor (950-1050), 
patronised by the Chandellas, are noted for their artistic beauty. 
Among the sculptures there the figures of Visgu and Laksmi and 
of Balarama and Revati deserve special mention, 1693 


This brief survey shows the prevalence of Valsnavism in 
this area from very early times and the patronage it received 
from kings at some times But there [s no evidence of a com- 
munity of Vaisnavas; nor have temples of great antiquity 
survived. 


8. Rajasthan 


The Rajasthan region till recently was split into several 
small States like Mewad, Bhinnamala, Valabhi, Jodhpür and 
soon. It has a chequered blstory. 


The Ghosundi inscription (lst century B C) in a place 
formerly in Udayapur State refers to a temple with a stone 
enclosure and called Narayana-vatika.1694 [t was dedicated to 
Saükarsapa and Vasudeva A stone from a shrine known from 
the Morawell Inscription mentlons the images of farica-viras of 
the Vrsnis there 1695 Here may be a reference to the Vaikhdnasa 
concept of pafca-ojras, which seems hardly Known outside South 
India. These inscriptions also testify to the worship of stone 
images from this early period 


1692 Ibid pp 8-10 


1683 Ibid. pp 11-12. See also Charudeva Sastri Felicitation Volume, 
p 542 


1694 Brabmavıdya XXV, Pts 3-4, pp. 514-5. 
1695, Ibid, pp. 515-6, 


CONCLUSION 493 


To the reign of Skandagupta (455-67) belongs a Junagadh 
Inscription referring to a temple of Visnu under the names of 
Sáràgln and Cakrabhbrt.1696 An almost contemporary inscription 
at Mandor represants the life of Krsna in figures. One of 686 
refers to Vamana. A Jodhpur inscription of 868 invokes 
Hysikeda, Adigega, Kegava, Vasudeva, Gokula and Narasimha 
are mentioned in a Mandor epigraph of before 1100 A D. The 
Daulatpur plates, inscription and the Samvad!l copper plate of 
Cbáhmana Ratnapala (c 1264) show Vaisnava leanings. There 
are references to Vignu as Anantasvamin and as protector, 
Krgna’s lid: are depicted In palntings at Jodhpur (1248). 
Inscriptions referring to Viggu are found also at Ekaliiga, 
Srágarsi, Jaisalmer, Pushkara and other places.1697 The temple 
at Oslan is noted for its picturesque sculptures on Krgna’s life. 
Temples at Kekinda, Kiradu and Sadrf depict the same 
theme 1698 The historical poem, Jaivansh (c. 1800) of Sitaram 
Chaturvedi, describes a temple of Kalkin now found In 
Jaipur.1699 The Krsga cult was popular with many ruling 
princes, as seen from the devotional lyrics of Mira, Vijaya 
Singh, Raj Singh, Nagridas and Ban! Themi The people were 
also devoted to Krsna. Many illustrated manuscripts of the 
Bhàgavata are preserved In the art galleries of tho reglon.1700 


1898 bid XXVI Pis. 1-2, pp, 4-5 


1897 Indian Historical Congress XVII. Session. R C. Agrawala, 
" Vaigyavite Gleanings from the Medieval Inscriptions of Marwar ". 


1698 (i) International Congress of Orientalists, 1064, Summaries of 
Papers, pp 227-8 (ai) Studies ın Indology (Memorial Volume of Umesh 
Mishra), K V, Soundararajan, ‘ The Bhagevata Cult in Rajasthan Temples”, 
(In) 8 O RTI, XLU, 42-82 (üv) Archaeological Remains, Pt. 1, p. 170, 
(v) Cf A I.U C, 1958, p. 103, 


1700 International Congress of Orientalists, Summaries of Papers, 
p. 22 


1700 Vide Asjádhyayt, IV. 3, 98, and Mahübhasya, Kasika and 
Nyasa on this sütra 


494 AGAMAS AND SOUTH INDIAN VAISNAVISM 


9 East Punjab 


The Punjab from which East Panjab in Indla and West 
Punjab In Pakistan were carved out when Indla was partitioned 
in 1947, was in ancient times an ideal Hindu colony, the 
bedrock of Vedic culture, The rlvers of the reglon are 
mentioned in the Vedas. In historica! times it Ia known that the 
eminent grammarlan, Panini (c. 800 B C.), was born at Salatore 
near Attock in West Punjab Pataijali (150 B.C.) who wrote a 
great commentary on hls work, belonged to this region. Both 
of them refer to the worship of Vzsudeva and Saákargana,1701 
Panini is sald to have studied at Pataliputra la Magadha. Tt is 
reasonable to hold that the cult of Visnu under the name of 
Vasudeva was prevalent then in tbe Punjab and Magadha. The 
records of Megasthenes, the Greek ambassador at the court of 
Chandragupta Maurya, show that it flourished tn these regions 
fn the 4th century B C. An inscription of Dionysos confirms 
this. The Mathura region was ite stronghold in late pre- 
Christlan centuries 1702 Later, in the 5th century AD, the 
Tugam inscription records the construction of two reservoirs 
for the hoase (temple) of Krsna under the name of Bhagavat.1703 
An undated prasasti from Pebowa mentions the construction of 
a Visnu temple by the princely Tomara family 1704 


Under the Influence of Islam, Sikhism and modern reform 
movements like the Arya Simaj, the religious situatlon in the 
Punjab has drastically changed. and there is not much evidence 
of Valsnava influence today. 


1102 International Congress of Onentahsts, Summaries of Papers, 
S Jaiswal, ‘The worship of Sankargana-Baladeva”, pp 132-3 


1703 J Fleet, Inscriptions of the Early Gupta Kings and their 
Successors. Vol. III, p 270, 


1704, Buddha Prakash, Aspects of Indian History and Civilisation, 
p. 161. 
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10. Kashmir 


Kashmir saw the luxuriant growth of Hindu culture in. the 
past, Every branch of learning was cultivated It was the 
home of many disciplines like poetles and the Tantra, Agamas 
of all kinds and the Pajiardtra in particular could have 
originated here. The early Ahirbudhnya and Paugkara Sarhhitás 
and Laksmi-iantra contain evidence suggesting that they were 
compiled in Kashmir 1705 The oyğřha cult under the name of 
“ Valkugtha-catucmürtl ^ flourished in early times fa 
Kashmir 1706 


The Agama-pramanya of Yamuna (9th century) mentions a 
Kagmirügama-prámdnya.l10] — Sri-valgpava tradition does not 
mention such a work by Yamgas, though the context is 
suggestive enough. It will be, however, prudent to take it ag 
the work of someone else until more evidence becomes 
available. In the meantime, the context indicates that in the 
10th century the authority of the Pdieardira was admitted in 
Kashmir on the ground that the Ekdyana recension of the Veda 
was Its basis Utpala and otber writers on the Spanda system 
quote from named Agama texts 1708 


Kashmir Vaignavisa. was a synthesis of many cults Hke the 
Vedic Paficardtra, Sativata aud Bhaágavata.1109 Tis popularity te 
attested by the argumentis of Jayanta Bhajja 1710 and 
Puskarákga 1711 in favour of the Péfjeardtra, Among the rulers 


1708 AbS, XXV] 78, XXIX 28; LT XLVI 38; Paus, XXXI 107-18, 
Consult the chapter on ' Pastcaratra Texts’ earlier in this volume, 


1708 R C Majumdar, The Classical Age, p. 418. 


1707 Agama-pramidaya, p, T6. This paeaage in quoted in N.P, p. 180, 
Van Buitenon takes It aa the name of a work of Yamuna, 


1708  Spandepradipikz, pp. 8, 40. 

1708, S C Roy Early History of Kashmir, p. 184. 

1110. Nydyamatjart, l, pp 241-2; dgamadambara, IV. 62, 68. 
111) Nydyamatjari-granthi-bhehge, pp; 118-3, 
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of Kashmir, Pravarasena II (e 555), Candrapida (r. 712-20), 
Muktapida,  Lalitàditya (r 724 60), Jayapida Vinayaditya 
(r 775-806) and Utpala Avantivarman (r, 855-83) were Valsnavas. 
They dulit temples to Visnu under the names, among others, of 
Jayasv&mln, Avantlsvàmin and Govardhanadhara.!712 The cult 
continued to flourish In Kashmir till its occupatlou by Muslims 
in 1339. Ksemendra, the well known Sanskrie writer, was a 
Valsnava and a pupil of Bhagavat&carya Somapada, though hls 
father was a Salva. He called himself Vynsadasa,1713 


11. Uttar Pradesh 


The region comprised in Uttar Pradesh was ruled over at 
various times by Mauryas, Guptas, Maukharls, Harsavardhana, 
Gahada walas and others. 


One of the earliest references to Vaisnavism In this area Ís 
found In the inscription on the famous victory pillar of iron 
erected et Meharauli near Delhi by King Candra About hls 
identisy there is difference of opinion, though there is a 
tendency to Identify him with Candragupta L1714 


It Is sald that images of Krsna used to be made at Prabhasa, 
southwest of Allahabad,1715 


Shrines dedicated to Rama, Kausalya and others are found 
in Ayodhya, but they are of recent orlgin. The only famous 


17112 P.N Kaul, History of Kashmir, pp 183-4 


1713 Byhatkathimasijer:, pp 19-20, ALOC, XXII Summaries of 
Papers, R Dattatray, '' Vyasadasa, a name of Ksemendra "', pp. 27-8 


1714 R Satyanatha Iyer, History of India, |. pp. 214-5 See also 
(0S S Rana. “King Candra of Meheraul Iron Pillar  Insoeription ”, 
Umesha Mishra Commemoranon Volume, pp 669-75, (i) S R Goyal, 
“ Samudragupta and the North-West ", AI OC , XXII, Vol. II, pp. 183-68 ; 
and (in) International Congress of Orientalists, Summaries of Papers, 
Pp, 253 60. 


1718. R,G Bhandarkar, Vaignavism and Saivism, p. 64. 
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temple of some antiquity in the State is that of Badrinatha 
10,000 feet on the Himalayas. This temple Js closed for six 
months when it is snow«bound The arcaka there fs a Nambutirl 
Brabmin from Kerala. It is said that the temple was fes 
constructed by Sankara and that from hls days the arcakas have 
been Nambutlrisg 


The Valgpavas in this region ars mostly followers of 
Rámaaanda, or they belong to aubsects owlng allegiance to him. 
They engage themselves in n@ma-sartkirtana, and go on pilgrimages 
to sacred rivers like the Gated and the Yamuna 


12. Bihar 

Within modern Bihar lie the territories of anelent Vaidall 
and Mithila and the kingdom of the Palas. These were 
dominated by Buddhism for long Its influence cu Hindu culte 
is not easy to assess, Most of the monuments fn this area are 
Buddhist, 


The Gupta and Maukbsrl kings patronised Valgnaviem, 
The Guptas ruled from Patalipugra, and thelr coins had the 
emblem of Garuda. King Anantavarman (s. 550) of the 
Maukhari dynasty Inseribed in a cave in the Bar&bar hil} in 
Gaya District that be insgalled an image of Vignu aa Kraga.1?1 
The Aphsad (inscription (672) near Gaya mentione that 
Ádityasena built a tempie of Vignu.J7!7 A feudatory of 
Dharmapala (769-815) founded a hugs Viggu temple at 
Sublasthal.J718 The Valgudar Inscription records the 
installation of the image of Nür&yeua at Krimila during the 
reign of Madanapala (1143-62) 1718 


1716. Srahmavidya, XXVI, pts 1-3, pp, 1415, 
1117. R, Eatyanatha flyer, History of Indie, |, pp, 851, 888, 288, 
1718. R, C, Majumder, The Age ef Imperial Kanauj, p. 86, 


1118, Buddha Prakash, Indian History ang Civilization, pp, 204-8, 
ASV-—63 
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Gaya is one of the most sacred places for Hindus where they 
make offerings to the manes. The holy footprint of Visgu, 
Visnu-pada, in a temple there is worshipped by Hindus all over 
India. No sra@ddha ceremony is complete without reverential 
mention of Gaya, its imperishable banyan tree (aksaypa-vaza), 
the footprint of Visnu and the Lord at the temple under the 
name of Gadadhara, 


At Ranchi there are temples to Radharini, the beloved of 
Krsna. The temple at Jagannathpür Is sald to be the oldest1720 


13, Bengal 


Bengal was under the Guptas in the 6th century, but became 
Independent under Saganka There followed periods of anarchy, 
unti] the Pala dvnasty rose. Even then, however, power 
rivalries and conflicts continued, and the rulers had litile time 
to patronise religious cults Moreover, Buddhism had a 
dominant influence, so much so that there was a fusion between 
ft and Hinduism. Still a little evidence is avallable about 
Vaisnava influence, 


A Baigrim copper plate (448) In Bogra District refers to a 
temple of Visnu onder the name of Govindasvamin 1721 
Sumantasena’s son, Vijayasena (c. 1100), wanted to avoid friction 
between Saivism and Vaisnavism and for this purpose bullt a 
temple to Pradyumnesvara His grandson, Laksmanasena, 
became a Valsnava 1722 

Some centuries later, Vafgsnavism became dominant fo 
Bengal under the influence of Caitanya, who was inspired by 
the worshlp of Krsna at Pirl He sponsored the worship of 
Radba-Kysna in which there is a great deal of bridal mysticlam. 
The jiva is conceived as a lover representing Sakti whose one 


1720. Sakkari Mookerjee Volume, pp. 439, 441-2, 
1721, Brahmavidyz, XXVI, Pts 1-2, p 9. 
1724, R. C, Majumdar, The Age of Imperial Kanauj, p, 428, 
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form is Radha. It was influenced by the carfler cultof the 
Sahaja-yána of the Buddhists which advocated living in 
accordance with Nature Unfortunately, it degenerated into 
licentious living, 


In the Caltanya colt, it has limited applieablilty, A jiva 
has to feel Itself to be a woman with reference to another jiwa, 
and can have full freedom in love, Thio was treated as the 
parakiya aspect which, when practised, would become spiritual 
love as Radhd-bhdoa, The justification for this -doatring seems 
to be based on the love of married gopis for Krsna, 


Caltanya himself does not appear to have advocated this 
kind of life for the devotees of Krgna. His followers have 
expreesed varylng opinions, Jiva Gosv&min held the relations 
between the gopzt and Krsna to be eternal The gofis weto 
wives of their husbands only through yoga-mdyd Therefore, 
there !s no parakyya aspect here. Rüpa Kavirüja and Rüpa 
Gosvamin concede thia,  Baledeva Vidygbbisana and others 
argue that love must not be directed to a human being, as [t 
cannot then become rasa Any deviations from the teachings of 
the masters tending to bring diseredit to the cult, must be 
attributed to ignorance about them, 


The cult of Ganda Valsnavism of the Caltanya school has 
spread far and wide throughout India, Branches of its Mutta 
are active "In Important elties, carrying on propaganda and 
performing ndma-soakiriana, In recent times, the ‘Hare Krsna’ 
movement as sponsored by the International Krsna 
Consciousness Society and other organisations has spread 
abroad, 


Brick temples began to be built in. Bengal from about 
1700 A D. At Bishnupur in Bankura District there are a group 
of such iemples, 1783 


1723, Archaelegieal Remains, |, p. 189 
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14. Assam 


Assam was known as Kamarüpa fn the past. The Pralambas, 
Palas and Senas ruled over it up to the 13th century. Tantrik 
Buddhism and the Sakta cult were dominant there, 


The Vaispava movement became significan! only under 
Satkarananda (1449-1568 7). He was a poet, musician. singer 
and painter. Though a Sakta by birth, he became a Vaisnava 
after extensive travels up to Ramefvaram, a meeting with 
Caltanya at Pari and a study of the Bhdgavata under Jagadiía 
Misra. He began to worship a wooden image of Visnu under 
the name of Madana gopala and resolved to bring the people 
together by congregational prayer. In his prayer-bouse which 
he called JNàma-ghar, the object of worship was a book of 
prayers and not an image of Visnu. All were allowed to 
participate In the prayer, Including Moslems, The devotees 
were asked to render service to the holy book 1724 


Sankarananda’s philosophy has for tts central concept eka- 
Sarana or unswerving and exclusive devotion (to Krsna) It is 
based on the Gzi and the Bhdgazata Brahman is identical with 
Pnrugoitama, Parameávara, Narayana and Vasudeva. The 
sentient and the insentient are not different from Him.1728 The 
line of succession in preceptorship is not merely from father to 
son and from the older to the younger: it can also pass to some 
one deemed fittest to hold it. 


His works Include Bhakürainakara in Sanskrit, KamarOpt 
renderings of the Markandayapurüga and parts of the Bhágavata, 
and Bhaktspradzpa in Kamaripi based on the Garudapurisa. 


Among Sankaradeva’s disciples was Madhavadeva (1489. 
1590), a puritan who stressed devotion to God as the guiding 


1724, Cultural Heritage of Indra, IV. pp 201-4, 
M28. Varsnava Movement in Assam. 
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star of mankind, Later, Anantadeva and Gopaladeva preached 
dasya and vátsalya as indispensable to Valgnavas.1728 Gurudeva 
Dàmodara (16th century), a saint from Assam and Cooch Bebar, 
regarded Brahman as perfect, personal and impersonal, qualified 
and unqualified, He realised this in the manifested form of 
Krsna 1737 


Frequent earthquakes and beavy ralns seem responsible for 
the absence of ancient temples in Assam, Some idols however 
can be found here and there, There are two dedrapafakas at 
Badanga resembling Nara In the Nara-Nirdyana panel d! 
Deogarh, Images of Harlhara and Vignu, belonging to tbe 
eighth century, are at the State Museum. Afier the ninth 
century, many Vignu images were made of basalt, sandstone 
and other kinds of stone, One of them (12th century) has 
Laksmi on one side and Saragvati an the other, [a them Viggu 
is named varlously, as Kefava, Acyuta, Hysikeda, Vamana and 
Madhava, At the State Museum gan be seen various Narasimha 
idole of the 12th century of the Sthdngka variety and a fine 
Var&ha discovered at Sibsagar 1748 


15 Orissa 


Tn the past, Assam had close cultural Hoke with Orissa, 
Vaignaviem wae patronised hera under the Guptas, Under 
Choda Ganga Deva ft struck firm roots, Krgna was worshipped 
as Vasudeva In the early days. ss GopAlaekraņpa later, and still 
later, probably under the influence of Tayadeva's Gyta-govinda, 
as Radha-Kpsna 1728 


1726, Assamese Literature, B € Barua. 

1127. Dr. R.G. Goswami in "AICC XXVII Summaries of Paper 
p. 158. 

1798. © N. Bhuyan, 'Medieval Sculptures of Assam’ in "Riad; 
E. 2, A, Iyer Felicitation Volume "'. pp. 89-03, 


1709, Dr. Harekrishna Mehtab, Hisiory of Orissa. Tl, "The Cult of 
Jagannitha ", pp, 504-016, 
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One peculiar feature of Orissa Valsnavism is that it fused 
together the cults of Rama, Krsna and Buddha and evolved the 
cult of Jagannatha in the temple at Puri. 


Distinguished religious teachers like Ramanuja, Naraslriiha 
Muni, Narahari Tirtha, Gaitanya and Sankaradeva have visited 
this famous temple. Earlier Saükara appears to have made an 
attemp! to introduce the Salvite from of worship, but not with 
much success. Some other teachera sought to make the temple 
exclusively Valgnava. The Natha cult of Goraksanaátha exercised 
influence on the yoga aspect of the worship here (Bhairav? was 
worshipped in the sanctum along with Jagann&tba in the early days) 
Ultimately, we have a syncretist cult of Buddhism, Tantrik 
features, Saivism and Vaignavism. This is borne out by many 
pecullar usages here, The ido} is made of wood and fs 
worshipped by Sabaras. No class er caste distinctions are 
Observed in the temple. There is no prohibition of eating food 
touched or taken by others. 1730 


A study of the development of the temple suggests that in 
its earlier phases it was dedicated to Siva and other deities. 
Jagannátha is comparatively late. The sculptures are notable 
for depicting erotic poses: this must have developed in feudal 
times from about the 10th century till tbe 13th 1731 


16. Overseas 


When Hinduism spread beyond the seas in the early 
centuries of the Christian era Vaignivism also found strong- 
holds there. Inscriptional evidenoe shows that the worship of 
Visnu according to the Agamas prevailed in foreign countries 
with Hindu colonies or under Hindu influencs. Trailokyasára 
was worshipped in Kamboja during the relgn of Jayavarman 


1730. R.K Mars in J. N.Banerjea Volume, pp, 280. Also see 
D: M. Padhi's arnclein '' AIOC XXI Summaries of Papers " 


1131, Buddha Prakash, Indian History and Civilisation, pp. 323-8, 
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(657-81 A D ) with the help of those proficientin the Paicaratra-» 
pancarütrarcand cuncund, A Kambuja inscription of Yasovarman 
(r 889-900) testifies to services in a Visnu temple being regulated 
by Vaisnava Agamas, The acürya ıs required to be proficient in 
Pancaratra and Vyakarana, The terms, “ Bhagaoata *. * Sáttoata 
and * Vaignaza', are treated at synonyms, A Khmer inscription 
of Kambuja (1073) refers to one Kavifvara-pandita as observing 
the rules of the Pafeardira 1122. Inscriptions in other areas of 
Kambuja mention the image of Visgu in a temple and also 
Varābāvatara, 


In Kambuja Vispu in known by several names uoh as 
Harl, Acyuta, Ngrayana, Upendra and K-dava, Sri was also 
worshipped.1733 Images of Visgu are found with Garuda and 
Laksmt,1734 At the capital, Angkor Thom, Siryavermaa IT 
(1112-52) and his preceptor, Divakara Pandits, were responsible 
for constrncting the magnificant Angkor Vat a sempla of Visnu 
oa ths Dravidian model and representing the finest Khmer 
architectare 1735 


In the Yodo-chins peninsula of Champa later known ag 
Annam, inscriptions refer to Viggu under the names of 
Narayana, Hari, Govinda, kjuna and Vargha 1738 His descente 
as Rima and Kygga were paid the greatest homage Another 
name of His was  Tribhuvanakrünta 1737 His images are 
represented with four arms and riding on Garuda, Lakemi dg 


1734 B R Chatterji, Indian Culture! Influence in Cambodia, 
pp 30-167. 


1738. N. R, Rey, Srahminieal gada in Burma, p. 18. 
1734, Ibid. p, 18. Buch images are found in Java alsa, 
1738, R. Satyanatha Iyer, History of India, 1, p. 438. 
1730, N.R. Rey, Brahminical gods fn Burma, p. 18, 


1737. R.C. Majumdar, Ancient Indian Colonies in the Far East, |. 
Champa, p. 183, 
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known as Padma and Sri. In 731, King Vikrantavarman 
installed her image.1788 


In Burma Visnu is known as Narayana The images of the 


ten descents of Vispu are found in temples at Nat-hlaung 
Kyaung.1739 


Suvarnadvipa (Sumatra) Inscriptions refer to the temples of 
Dieng and LarBjongrang. At thc latter place are found panels 
depicting the Ramayana, There are references to hymns like the 
Visnu-pafijara (which assures protection of all parts of the bodies 
of those who recite It and from different directions. 1740 


“There is a Syrian tradition," according to an eminent 
historian, * vouching for the existence of the Krishna cult in 
Armenia In the second century B.C "1741 


This brief survey of the spread of Vaisnavism throughout 
Indis aud in foreign countries gives some idea of its wide range 
and influence, Traditlonally it has never been confined to any 
small reglon The main home of the early Hindus Is described 
in our ancient works as Jambudvipa [It is said to have had 
nine divisions: — llavrta, WHarivarsa, K'thpuruga, Bharata, 
Bhadragva, Ketumala, Kuro, Rathyika and Hlragmaya 1742 
Visnu is stated «o have been worshipped under different names 
in these divisions: as Sankargana in llavr:a, as Hayagriva in 
Bhadragva and as Narasirhba In Harlvarg: 1743 


Everywhere and at ali times, the central concept that the 
Ultimate Reality is Visnu with beneficent and suspicious 


1738 Ibid. pp 194.5. 
1739, N,R Ray op. cit, pp 22-3, 


1740, Upendra Thakur, Some Aspects of Ancient indian fiistory and 
Culture, II, pp. 110-1, 223, 233, 243 


1741, R, Satyanatha /yer, History of India, |, p. 193, 
1742. V.P II. 2, 12-14. 
1743. C.R. Knshnsmacharlu: Cradle of Inelan History, p, 48. 
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qualities has never been lost sight of. The Agama mode of 
worship has been followed wherever temples of Visnu have 
been consecrated. though the rules of the text may not always 
be strictly observed and there may bea few variations in the 
procedure of worship. Except in many temples in South India 
where the Vatkhdnasa system prevalls, the Pdficardtra has been 
adopted Many rellgious practices of the Hindus in India and 
In ancient colonies which are not traceable to the Vedas or the 
Smptis, are based on the Agamas, The cult was not merely 
popular with the masses: ıt also attracted the patronage of 
rulers, noblemen and wealthy merchants who built temples and 
provided for their maintenance, It should also be noted that 
the patrons were almost always tolerant, showing no hostility 
to other cults, nor even denying them some contributions. 


VAISNAVISM AND MUSIC 


The contribution made to music by Valsnavism needs to 
be noted. The theory of sonlc creation concelves of absolute 
sound (ndde) as Brahman, from whom sil sound emanates, 
Before becoming audible speech, sound has to pass through 
some stages. The Ténirikas and musicians have been worshippers 
of nada. This is one way of approach to God, Vide: 


are aera qv 
qti mq wi 
ngaat qa Uie 
ew fasria arem n 
Those who take to music are declared to be the body of 


Visnu: 
arns KETAN aw | 


ueqqfaacedaagfivotreiurenet: | 


V.P. I, 22, 86. 
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It is even asserted that music excels all other forms of worship 
of God : 


sttatfeaer sara saranta wa: | 
SARAN wrt maeta a fe ou 


Indian music is based on Samaveda. Its distinctive features 
are found in all Indlan languages and all over Indla, though 
there is a division between Karnatic music in the south and 
the Hindusthani system in tbe north. 


Tamil 


In the Ázhvürs! poetic Tamil compositions, we have some 
of tbe early Valgnava songs on Visnu Some of them state 
that they are to be sung 1744 Those who sing them are assured 
of reaching the Lord 1745 Nathamunl (c. 900) collected the 
poems of the Azbvars and set them to music, But fora long 
time past, they are merely recited both in temples and houses, 
except in Sriraügam and one or two other places where the 
Araiyars sing and dance to the accompaniment of mosicsl 
instruments. 


Among later compositions are the kirtanas of Uttukkadu 
Venkata Subba Alyar In praise of Krsna, which are sung in 
bhajanas es  prayer-offerings. The Ra@ma-ndfaka-kirtanas of 
Arunàcala Kaviráya (c 1750) stand In a class by themseives. 
The principal incidents of tre Ramdyane (largely according to 
tbe Tamil verslon of Kamba) are depicted in sones set to rdga 
and idla, Each kirtana contains a proverb. Though the work ig 
claimed to be musical drama, 116 songs are sung in concerts and 
used in dance performances. 


1744, Nacciyar Tirumozhi, XII. 10; Periya Tirumozhi, Ñ. 8-10; 
IX.9 2,10; Tiruvaymozhi VI 1.11. 
1T48, Periya Tirumozhi, IU, 3, 10 ; III, 4, 10, 
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Telugu 


The earliest Telugu composer of songs glorifying Visnu was 
Agnamacarya of TalapakRa (1424-1504) in Cudappah distelct (af 
Andhra Pradesh) He was the first composer to divide songs 
into pallavi, anupallavi and carana, Most of bis compositions 
are In honour of Visgu enshrined as Vetkatesvara of Tirumalal, 
Hls grandson, Annaya, also wrote In a similar atrain musical 
pieces marked by 4rrügüra and conveying Vedintic meaning. 
The Tirumalai hills are claimed to be the Vedas In the form of 
granite, and non-Vaisnavas are strongly denounced, He algo 
praises Ramanuja and Vigvaksena, 


Kancarla Gopanna (e. 1650), famous as Bhadrácala Ramada, 
was a Tahsildar ; he was imprisoned for 12 years by the Moslem 
ruler for spending tax tevenues on serving the Lord and His devos 
tees. During his prison term he composed many songs in Telugu 
primarily on Rama and Siti, Rama is said to have mirgeulously 
secured his release by paying off hls dues to the king, Among 
these are a hundred known as Dafarathi-fataka, 


Ty&garüja (1759-1857), the most famous composer in 
Karnatic music, was the son of a Telugu Brahmin, Ramabrabmam, 
who had settled down in Tiruvalygru near Tanjüviür. He ts 
sald to have had a vision of Rame, after repesting His name 
in japa for ninetysix crores of times. A master of musical 
tradition and Innovation, he expressed hia ardant devotion In 
numerous Telugu and a few Sanskris songs. Though a devotee 
of Rama, he was not lacking in devotion to other avatdras or 
other gods, It Is etated thache composed 24,000 Aiztanas, though 
only a fraction of them have survived He alao wrote two 
operas, Naukd-carita dealing with the devotioa of gopis to Krana, 
aud Prakl@da-bhakti-stjaya on the Lord's dasceat as Narasimha 
io bless Hio devotee, Praniüda, 


His contribution to Valsnavism through devotional muse is 
ticb, indeed magaificsat, "Throughout the Tamil country, his 
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songs are popular both with singers and listeners. The day of 
his death is commemorated by a musical festival at his birth- 
place. On specific occasions, some of his songs are sung In 
chorus.1748 


Two contemporaries of Tyagaraja were great composers— 
Mattuswamy Diksita and Syama Sastri. They were not 
devotees of Visgu. But Diksita has composed some beautifal 
songs about Visnu, 


Merattir Venkataramana Bhagavata (c. 1800), a Tamillan, 
composed in Telugu the opera, Prakldda-carsta. It ls enacted at 
Merattür In Tafijavar district This work isin the dance-drama 
tradition. Ics theme is the Lord's descent as Narasimha to 
protect Prahlada, 


Padas are songs in Telugu expressing devotion to God with 
an accent on bridal mysticism. Annamaciürya, already referred 
to, and Ksetrayya have enniched the repeftolre of songs with 
many compositions of this kind. In dance concerts, Ksetrayya's 
padas are often used. 


Malayalam 


King Svat! Tirunal (1813-47) of Travancore, an ardent 
devotee of Visnu, composed songs in Malayalam, Sanskrit and 
Telugu, praising Him under the name of Padmanabha, to whom 
the temple at his capital, Trivandrum, is dedicated. In them he 
calls himself the dása (servant or slave) of Padman&bha, 


Kannada 


Naraharl-trtha, third in descent from Madhva, composed 
songs in Kannada praising Krsna. His follewers sang these 
and came to be known as ‘‘ Harldasas"", They are divided Into 
groups known as Ddsa-kutas Sripidaraja, himself also the 


1746, T. V. Subba Rao on S'ri Tyagarija in Studies in Indian Music, 
PP, 112-8, 127-49, 200-211, 216-20. 
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head of a Matt, composed Bhramaragild, Veyugitd and Gopigita 
for musical rendering Kanakadasa and the famous Purandaras 
dasa were the disclples of Wyasaraya (16th century). Kanaka. 
dasa, a ehepherd, became a devotee of the Lord (Vetkatefvara) 
as enshrined In Tirumalai. Purandaradüsa, a rich merchant, 
became a mendicant on account of devotion to God. To him 
are attributed more than two lakhs of songs, He oceuples an 
important position in the development of South Indian music, 


Sanskrit 


Narayana-tirtha, an ascetic saint, composed in Sanskrit the 
Krgna-lilà -tarangipi, a collection pf songs in praise of Krsya, The 
musical setting is perfect, and they are marked by devotional 
fervour.  Svau Tirundl, Muttuswami Dikgita and Tyigaraja 
also composed songs In Sanskrit glorifying Viggu. 


Devotional music In South India in the four linguistic 
regions has been developed as the means for worshipping God, 
on the basis of the commendation In the purdnas of singing the 
names and glory of God, ae this is pleasing to God. They offer 
illustrations from the epics and the purdnas, 


Muslo is'declared an element In the worship of God by the 
Agamas, and temples use music as part of the ritual Tt is 
interesting that there are stone pillars in some temples serving 
es Instzaments of music, Among such temples are those la 
Ticomallrufsolai, Azhvar Tirunagart, Simhacalam and other 
places. The notes of the musical scale and of the conch can be 
produced by etriking at the pillars, At Tirumalal, Bhadracalem 
and Trivandrum songs are rendered as part of worship, At 
Kuficipuram io the Varadaraja temple is sculptured a figure of 
Krsna playing on the flute. A sage is shown as playing on the 
ging at Tirumayyam. 


Mahara stri 


In Maharastra, the worship of Vispa under tbe name of 
Vithala or Viffoba was popularised by Namdey (e. 1270), 
Asy—65 
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Ekanath and Tukaram (1608). In thelr songs in Mabarástri (and 
sometimes in Hindi) they teach the singing of the names of God 
as the way to salvation. They refer to the nine kinds of bhakti. 
Tukàram (b. 1608) wrote many songs: as they are io the abhajiga 
metre, they are known by that name. .His devotion to God (as 
Visnu) was fervent and exclusive. 


Gujarati 

In Gujarat, the influenco of Vallabha is seen in the 
devotlonal lyrics on Visnu. Narasimha Mehta (c. 1400) was 
at first a worshipper of Siva. Through his grace, Mehta went to 
Dvaraka and had a viston of the rasa-dance. After tbls, he 
became a Vaisnava and began to write on the sports of Krsna. 
In his Suraiasanigraha he describes h!mself as a messenger of the 
gopis and Radha. His S'rzgaramalà is full of bridal mysticism. 
Simila: are other works like Vasantanapado and Hindolanapado, 
His description of an ideal Vaisnava in his song, Vaissava-janato, 
was a favourite with Mahatma Gandhi wbo looked upon it as the 
authentic description of the traits of a Hindu devotee of God. 
Dayarama (e. 1760) wrote many Garbis, mystic compositions 
expressing devotion to Krsna 1747 


The disturbed polltical conditions In Gujarat In the 12th 
and 13th centuries on account of Moslem rule were unfortunate 
for the Hindus. The Jain rulers about this time also did not 
help them, It was Narasimha Mehta's songs that stirred up the 
religlous spirit of the people and inspired a renalssance of 
devotional religion centering round Krsna that has not exhausted 
Itself till now. 


Hindi 
In central and northern India the Ramdnanda cult with fts 
stress on devotion and its accessibility to all without distinction 


1747. K M Munshi, Gujarati: Literature, pp, 124-20, Cf, Sri Vallabba- 
charya by Bhai Marilal C, Parekh, IV, 
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of caste or creed wae popular and prominent, Devotece aod 
composers like Sirdas, Kabirdas, Tulasijas,  Mirübal came 
under {ts fofluence, Deep devotional fervour marks there 
compoaltlons, 


Stirdas, blind Valgnavapoet (16th century), fs safe to bave 
composed 125,000 padas on Visna (primarily'as Krsna). The 
surviving ones are full of literary clegance, Kabir Is sald to have 
been a Brahmin by birth brosght up by a Muslim weaver in 
Benares. He doer not seem to Have hed faith In any particular 
tradition. He was againat idol worship, but hts works euggest 
the influence of Azhvars, He refers to Maharastra seinte Hke 
NEmadeva sad Bithals. 


Mirabal (e. 1600), sald to have beet a Rajput queen, chose 
to worship Krsna, calling Him Girldhara Her songs arè 
popular both In the north and south, and are sung even by 
followers of Nanat and Kabir, Her songs and these of Kabir 
generally form part of the ndma-sankirtana in bhajanas 1748 


Hariddsa-syamia, regarded'as tne divine descent of. Lalita, 
oue of the elght friends of Radbs, lived at Brndavana. He was 
blessed with a direct vision of Krsoa whom he called Syamse 
4yama. For him music was the means of worship. He greatly 
influenced singers like Balju Baora and Tangen and contributed 
to the development of mustcal tradition In North Tadia.1749 


Bengali 


Vidyapatt (s. 25th century), the famous poet of Mithila, 
composed songs on Radha and Krsga.1790 Cagdidie of Bengal 
(14th century) was Irfluenced by Jayadeva’s Gita-govínds. Hie 


1148. H.H Wilson, Religious Sacts of the Hindus, pp. 98-100, 


1148 " AIOC, Summaries of Papers", Dr. K.K, Brahmachari on 
" Haridisa-avitmin ", p, all. 


1150. D.C, Sen, History of Bengali Langusge and Literature, p, 142, 
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Krsna-kiriana depicts the divine love of Radha and Krsos on 
the analogy of human love. 


Govinda Das (1537-1612), a follower of Caltanya, wrote 
songs in the mixed dialect of Brajabaull, They deeply 
influenced bis contemporaries. Of other composers in a similar 
strain mention may be made of Yadunandan Dis (e. 1537) and 
Jagedsnanda (e. 1650).1751 Their works are called padas. 
Kirtanas were composed in Manohor Sahi tune, act to music by 
Ganga Narayan Cakravartl.1752 They were sung to set tunes and 
they resemble South Indian bhajana songs. 


The Gita-govinda of Jayadeva (11th century), a musical and 
lyrical Sanskrit dramatic poem, was primarily responsible for 
the growth of the Radha-Kyspa cult. In the most elegant and 
melodious Sanskrit, helped by rhyme, alliteration and 
Assonance, it deplets the love of Radha aud Krsna In depic- 
ting thelr sports, the poetry becomes highly erotic, though It 
suggests tbat this le only symbolic of longing for and anlon with 
God. In everyone of its twelve cantos, the unit for singing to 
set tunes is a group of eight ¢lokas. The poem is also known as 
estapad;. It is used in bkajans, particelarly those which 
cetebrate Radhs’s marriage with Krspa, end Ip dance concerts. 


„Assam. 
fSsükaradeva composed devotional songs called Bargeet in 
a mixture of Maithili and Assamese. His disciple, Madbava- 
deva, wrote Harajari-ghosa All these are sung as Nāma- 
sankīrlana tn the Mamo-ghars established by Sañkaradeva,1753 


Orissa 
Chanda and janana are the main forms of popular music fo 
Orissa, They have influenced the bhajana form of worship 


1761, ibid. pp. 474-8. 
1752, Ibid. p 496. 
1783. Sukumar Ray, Music of Eastern fndja, pp. 132-48, 
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The former is s literary form, mixed up with popular music, 
The latter, addressed to God as Jagannatha, conveys the pain 
and suffering experienced in separation from God 1754 


SUMMING UP 


Our survey of the Agama literature has shown that many 
customs and forms of worship of the Vaignaves and even of 
Hindus generally cannot be traced to the Vedas: nor can they 
be pronounced anti-Vedic, Manu declares that the Smrtis are 
also authoritative when they do not oppose or transgress Vedic 
declarations and injunctions, The Agamas play a similar role. 
Uncompromising champlons of the Vedas have to be sympathized 
with for failing to understand the spirit of the Agamas, 


Incidentally, we may refer to a problem ralsed by some 
scholars—that the Valsnava Agamas, though not later than the 
Sākta ones, are dependent on them. The Agamas belonging to 
the different cults derive ultimately from the : Vedas, The 
Astareya Brahmana accords the highest position among the gods 
to Vispü who is also identified there with the sacrifice. Siva 
too has a significant position in the sacred rltes.1755 These two 
ecem to be treated inthe Vedas as not inferior to each other. 
Potency (Sakti) must have been delfied and treated an an 
Important delty along with Vignu and Siva, 


The princlples governing the three types of Agamas exaiting 
one or other of these three, are common to them al! In view 
of tbe exclusiveness of each colt, it is reasonable go hold that 
thece principles were derived from a common source. The 
epics show that in many respects Vispu and Siva do not have 
disparate traits. Inscriptions, edicts and grants In favour of a 


1754. Ibid pp. 120-32. 


1783 T AV Dikshitar, " The Vedic Sacrifices and Temple Worship " 
in Bhazratiye Vidya V, pp. 82-70. 
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particular cult cannot prove that other cults had no followers 
In those regions. Moreover, the cults professed also could 
change from time to time on account of historical exigencies 
such as the patronage of princes and the rise of eloquent and 
charismatic teachers It 1s prudent to hold that the culta rose 
from a common source and developed Independently, though 
not wlibout exercising fluence on one another. 


The Agamas are sometimes attacked on the ground that the 
concept of the idol is not Vedic and that idol worship does not 
have any Vedic support, This view Is obviously untenable. In 
Vedic rituals, there [s no worship as such, because the gods are 
invisible. Adoration requires a concrete form for the deity, 
and this bas assumed the shape of the idol. The Vedas also have 
some descriptions of the forms of the deities. Moreover, the 
study of the practical side of the Agamas will show that idol 
worshtp arose out of the necessity to enable people of all ranks 
to worship God. ft is the failure to understand this that lies 
at the basis of such criticism. 


The universal tendency to resort to concrete symbols is well 
brought out by Carlyle: *' In the symbol proper, there ls ever 
more or less distinctly and directly some embodiment and 
revelation of the Infinite. The Iufinite 1s made to'blend with 
the finite, to stand visible and, as it were, atialnable there. 
By symbols accordingly is man guided, made happy, made 
wretched, He everywhere finds himself encompassed by 
symbols, The universe is but one vast symbol of God.'*1188 


We have attempted only a stady of one aspect of Hindu 
religlon and culture. Fn India, culture, religion and Isnguage 
are extremely varied, Yet each of these has influenced the 
others. Separating them completely from one another is almost 


1158, Thomas Carlyle, Sartor Resortus, p. 280. 
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impossible. They have preserved — indlv'doallty, while 
permitting assimilation of ex terna! »lemen's 


In all the varietfes of Hindu religion and culture, and in 
the variety of languages spoken, there is a golden thread of 
unity. The Hindu ethos is unmistakable, The Vedas represent 
the most ancient source for everything Hindu, rellglous or 
secular, The many recensions of the Vedas, the lengthy epics 
and purdpas, the varied Kalpa-s@tras, the numerous Dharma- 
Süsiras, the upavedas and the diverse systems of thought will be 
perplexing to those lacking Interest and actuated by prejudice 
ana self-complacency. Through all these however runs a golden 
thread connecting them so as to place each in {ts respective 
place, revealing to the scholar the unity in diveralty. The effiux 
of millennia, the terrible onslaughts of foreign hordes bent on 
annibilating the native culture, and Intimate political and 
Industrial contacts with the West have not impaired this unity. 
H rein Wes the secret of the continuity of Hindu tradition. 


The study of one aspect of this tradition may create the 
impression that 1t 1s the only one that is important and worth 
studying. This is not because the others are not brought In 
here, but because all are but Integral parts of one tremendous 
whole which seems vast and incomprehensible like the infinitude 
of God Himself. Hence this study is of a part only of that 
infinity which seem, to defy comprehension. 
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77, 78, 80, 83, 91-93, 96, 
104-110, 113 115, 116, 
121, 126, 143, 144, 146, 
172, 173, 186, 207, 208, 
223, 225, 252, 269, 282, 
292, 308, 327, 333, 344. 347, 
351, 352. 357, 358, 361. 368, 
375. 376, 379. 380, 382-384, 


394-396, 398.401, 403. 412, 
426, 427, 431. 
Sanatkmmarasamhita 27, 32, 


34. 35, 48 118, 124, 125, 142, 


167, 207-209, 215 231, 239, 


241, 246-249, 270-277, 287, 


305, 308, 315, 316, 324, 327, 
328, 333, 335, 336, 344-346, 
353, 354, 356, 358, 360, 
364.366, 379, 380, 387, 388, 


399, 401, 403, 411, 413, 422, 


425, 450. 
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Sandilyasmrtl 
409, 417, 441. 
Santana Kanda 106. 
Saradatilaka 19, 34, 35, 59. 
Saranagatidipika 333 
Saranagatigadya 309, 310, 
Sarasamgraha 323, 332. 
Sarasara 332 
Sarasvatirahasyopanisat 15 


Sarlrakadbikaranaratnamala 
336 


Sastitantra 11 
Satyakanda 106 
Satapathabrahmana 16, 39, 50, 
70, 71, 122, 123, 133, 163, 165. 
Satasabasrika 277 
Satatapasamhita 246 
Satatapasmrtl 441 
Sattvarthaprakaslka 341 
Sattvatanitya 311 
Sattvatasambita 76, 77, 145, 
180, 189, 207, 217-219, 
246-249 251, 252, 258, 263, 
267, 268, 278, 289, 290, 308, 
310, 314, 316, 325, 327, 328, 
332, 340, 341 343, 344, 346, 
349, 351 353,361, 362, 385, 
393, 400, 402-404, 426, 463, 
465. 
Sattvatasastra 192 
Sativatatantra 117, 339, 454 
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Satyakanda 106 
Satyakltantra: 328 
Satyasadbasrautasutra 47 
Saubbagyalaksmyupanisat 15 
Saumantavasamhita 246 
Saundaryalaharl vyakhya 59 
Saurapuranam 41, 72 


178, 324, 406, 
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S-sasamhlta 395 
Sesasamuccaya 395 483, 484 
Siddhantajahnavi 450, 452, 453. 
with Setu 452 
Siddhantamuktavall 456 
Siddhantaratnavali 336 
Siddhitraya 295 
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363 
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do. bhasya 61 
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Slokasamgraha 130 
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Smrtyarnava 433 
Sodasayudhastotra 333 
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sutra 

Srikarasamhita 325 
Srikalapara 189 
Srikarabhasya 61 
Srikrsnasandarbha 463 


Srigunaratnakosa 312, 313, 341, 


Sriprasnasamhita 27, 34, 217, 
218, 231. 239, 247, 248, 287, 
288, 345. 352, 353, 357, 
360.364, 367, 369, 372, 378, 
382, 386, 387, 389, 394, 395, 
397-404, 426, 425 438. 
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Srirangagadya with Rahasya- 
raksa 453 


Srirangarajastava 243, 312, 313. 
Srisattvata 454 


Srleukta 15, 71, 172, 260, 266, 
267, 420. 


Sristava 311 
Sristuti 296, 333. 
Sritattvacintaman! 59 
Srivacanabhusana 318, 
322, 334. 
do vyakhya 334 
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Srutaprakastka 92 141], 
291, 316, 335, 338, 339, 
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Stotraratna 296, 299. 305, 328, 
372. 
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Sudarsanasataks 314 
Sudarsanstaka 333 
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Sukaprasnasamh!ta 246 
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12 16, 51, 117, 169, 193, 306. 
Suksmatantra 59 
Sundarabahustava 311 
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Suratasamgraha 510 
Suryatantra 245 
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344, 


319, 


166, 


22, 293, 


Taittirlya brahmana 16, 52, 
163, 165. 


'Faittiriyasakha 82, 110 


Talttlriyaranyaka 41, 51, 75, 
84, 115, 136, 154, 155, 198, 
212, 236, 260, 423. 

Talttirlyasamhita 2, 7, 71, 163 


Talttirivopantsat 115, 158, 198, 
336, 344. 


Tandvabrahmana 83, 84. 
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483-485. 


Tantrasara 34, 59 
Tantrasarasamgraha 442 
Tantravarthika 11, 46, 134. 
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Tarksyasamhita 245 
Tatparvacandrika 423 
Ta ttvad ipa 157, 416, 
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Tattvamuktakalapa with 
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Tattvapradiptka 343 
Tattvaprakasika 452 
Tattvaratna 316 
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302, 303 
Tirumantiram 61 
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303, 422, 390, 391, 479, 506, 
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Utsavasamgraha 337 
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veers Vidyavikass 
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Valbhavaprakasika 389 

Valbhava tantra 245 

Vathayasasamhita 189, 246. 

Va'khanasadhyans moktavall 
340 


Valkhanasagrhyasutra 421 

Valkhanasamahimamanjarl 340 

Valkhanasasarasamgrah 340 

Vaikhanasasiddbantalesadaraa 
340 

Valkabanasasrautasutra 83, 84. 
do, bhasya 83 


Vaikbanasasutra tatparya 
cintamani 340 


Valkanasatattvartha 
bodhana 340 


Valkunthagadya 296. 300, 310, 
Vaikunthastava 311, 312. 
Valnateyasamhita 245 
Vatsnavasiddhanta 271 
Valyasikanighantu 81 
Vafasaneyasamhlta 
Suklayajur veda, 
Vajra kuthara 338 
Vajramukutavilasa 338 
Vakyapadiya 18 
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Vamanapurana 41, 72, 178, 292, 
440, 


Varadarajastava 311, 312. 
Varahamíhirasamhlta 245 
Varahapurana 41, 70, 72, 166, 
178, 212, 245, 292, 293, 301, 
317, 404, 405, 441. 
Varahasamhita 250 
Varlvasyarahasya 46, 59 
Varnadhikara 105 
Varttike (Vyakarana) 49, 183 
Vasadhikara 351 
Vasanadhikara 105 
Vasantapado 510 
Vasisthapurana 413 
Vaslsthasamhíta 394, 466. 


Vasisthasmril 407, 409, 417, 
441. 


Vasisthasutra 87 

Vatulagama 61 

Vayupurana 345, 441. 
Vedabhasya 338 

Vedantadipa 295 
Vedantakarlkavali 118, 212. 
Vedanta Kaaatubha Prabha 452 


Vedantaparijata Saurabha 157, 
452, 


do  bhasya 
Vedantakaustubha 452 
Vedantasara 295 


Vedantaslddhantasamgraha (or 
Srutisiddharts) 452, 454 


Vedanta sutra see Brabmasutra. 

Vedantasyamantaka 465 

Vedorthasamgraha 72, 291, 293, 
482. 


do. Vyakhya Tatparya- 
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Vihagendrasamhita 195, 218, 
Vijaya samhita 106 

Vijita samhita 106 
Vijnanamrta 467 
Vimalasamhita 106 
Vimanarcanacandrika 425 


Vimanarcanakalpa (or Marici 
samhita) 35, 81-85, 39, 91, 
93-106. 108-110, 113-116, 143, 
151, 177, 180. 186, 201, 272, 
292, 293, 344-347, 349, 352, 
357, 358, 360-368, 372, 
375-377, 379, 380, 382-384, 
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Vinayapatrika 469 

Viragama 60, 61. 

Viramitrodaya 60, 441, 

Virasamhita 106 

Visnudharma 138, 316, 349, 417. 

Visnüdharmottara 178, 301, 
407, 417. 

Visnupanjara 504 

Visnupurana 14, 16, 29, 40, 41, 
65, 67-72, 78, 79, 88, 90, 91, 
159, 166, 176, 177, 179, 182, 
197, 216, 273, 291, 292, 295, 
300, 301, 372, 402, 407-409, 
437, 441, 504, 505. 


Visnurahasyasamhita 247, 378, 
445-7, 449. 
Visnusahasranamastotra 97, 
159, 247, 313, 378 
do. bhasya- Bhagavadguna- 
darpana 159, 160, 313. 


Visnusamhita 117, 120, 161, 
193, 282, 343, 355, 360, 361, 
363, 383, 399, 401. 

Visnusiddhanta 247, 394, 395. 

Visnusmrti 409, 413, 441. 
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Visnutantra 105, 112, 120, 244, 
247, 290, 380, 387, 395, 397. 
Visnutattvasamhita 313, 328, 

380, 395, 397. 
Visnutllaka 195, 216, 229, 288, 
337, 362, 366, 367, 
Visnuyamala 189 
Visvaksenasambita 146-148,173, 
205, 248, 254, 279, 346, 349, 
360, 363, 365, 367, 368, 374, 
376, 380, 384, 395, 396, 401, 
403, 427, 465. 
Visvaksenasamhita 282, 
316, 328, 334, 420. 
Visvamitrasamhita 244, 
290, 383, 399, 426, 427. 
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288, 
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Vrddhaharitasmru 411, 417. 
Vrddhavasisthasmrti 441 


Y adavabhyudaya 332 

Yajoadhikara 105, 106. 

Yajoavalkyasmrel 47, 88, 133, 
141, 159, 190. 

Yajurveda 1, 6, 12, 38, 163, 
164 

Yamasmrtl 441 

Yamasatra 87 

Yatharthaprakaga 470 

Yatindramatadipika 118 

Yatlrajasaptatl 343 


Yatirayavalbhava 418, 419, 478, 
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GLOSSARY 


abhayas pose of the hand of the fcon conveying freedom from 
fear for the devotees. 

abhicara: rite done for a malevolent purpose. 

abhigamana: morning worship. 

abhyavaharika: relating to food  preparatlons and their 
offerings. 

acamana: sipping water with the utterance of mantras. 

acamanlya: one of the kinds of attendance (upacara). 

acarya: spiritual preceptor, director for gulding temple 
construction and Installation ceremonles. 

adhikarana: section in the Parva mimamsa sutras and Brahma 
sutras treating a partlcolar topic. 

&dhvan* stage In the manifestation of Sakti. 

&adhvaryu: sacrificing priest following the yajurveda. 

adhivasa: preparatory rite to invoke the presence of the deity 
in an Icon before worship. 

agoeya: belonging to Agni, a term used by the Vaikhanasa 
texts te refer to the Pancaratra Agama, 

ahnika: routine of work to be carrled out during the day. 

alavarya: lordship 

Bkarsana : attracting an absent person into one's person by 
mantras. 

aksasutra : a string of rosary seeds. 

amurta: not having corporeal form. 

anganyasa: nyasa done on a limb of the body. 

angulinyasa : nyasa done on fingers. 

antaryaga : mental (or inner) worship. 

eptaryamin: inner controller. 

anuyaga: partaking the food offered 10 god. 

&parahna : the fourth part of the day time. 

aprakria: non-material, not a product of matter. 
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aradhana: worship of God. 

arani © plece of wood for kindling fire. 

aratrika * waving of light before the idol. 

arca: {dol for worship. 

arcaka: priest officiating for offering worship to God In temple. 

arghya: water offered to the deity or guest as the first item of 
attendance, 

arthavada* glorificatory passage not to be taken literally. 

asana : posture: sitting posture of the idol. 

&vabrtha: ceremonial bath in the concluding session of a 
sacrifice performed on the last or ninth day of 
festival in the temples. 

avahana: invoking the presence of the deity. 

avatara * divine descent of God 


babiryaga external worship 

bala — strength. 

balibera: name of one of the idols in temples used for offering 
the daily oblations. 

bhagavata a devotee of God 

bbogasthana: places of enjoyment. 

bbogopskarana. means of enjoyment. 

bhupura: common edging in the yantra. 

bhutasuddhi * The process of mentally purifying the elements 
constituting the human body and creating a pure one. 

blja: essential syllable in a mantra 

bindu: concentrated and undifferentlated part of Sakti just 
about to create 

brahman > the priest of the Atharvaveda 


brahmandakosa : the fifth stage In creation representing the 
evolution of the samkhya categorles 


carya name of the fourth division of Agama text, action. 


caturatmya: group of the four vyuha delties constituted 
together for worshlp. 
ciccbakt! sakti manifested through the self, 


devalaka: those who earn thelr livelihood by worshipping God. 
dhruvabera : {dol which is permanently fixed lo the garbhagrha 
of the temple, 
ASV—72 
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dhupa: offering of Incense, 

dhvajarohana : mounting the flag in the flag staf marking the 
commencement of the festival, 

dhvajasthamba : flag staff. 

dhvajavarohana : bringlng down the flag in the flag staf mark- 
Ing the conclusion of the festival. 

diksa : Initiation, 

dikslta * one who gets Initiated, 

dips- light waved In the presence of an Idol, 


ekantin: exclurively attached to a single delty. 
ekantidharma : the trait (nature) of the ekantin, 


gatha : verse not belonging to the Vedas, 
garbbagrha : sanctum sanctorum. 


havis: offering, especially of food preparation, to the deity. 
hotr: priest of the Rgveds, 
hrdyaga: menta) worship. 


ijya: act of worship. 


jagrat: waking state, 

japa: mental repetition of mantra or the name of God, 

jivakosa : last stage of creation representing emergence of all 
animate beings. 

jnana: firat part of the Agama text containing the knowledge 
of ultimate Reality. 


kalnkerya service to God, elders. 

kalvalys. self realisation. 

kala: pure manifestation. 

kalpadevalakal those who earn their livelihood by worshipplog 
God after gettlag initiated. 

karanyasa: nyasa done on one band with another. 

karmabera: Idol recelving dally worship. 

karmadevalaka: those who earn their livelihood by worshipping 
God without getting initiation. 

kelasa: pitcher. 
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katlhasta * hand pose of the Icon, the hand touching the walst. 

kosa: form assumed by Sakti. 

Kriya’ third division of the Agama text—dealing with the 
construction of temples and installation of idols. 

kumbya utterance to ensure good conduct 

kutastha purüsa* purusa in the collective sense of all selves, 


Hlavibbut!: manifestation for sport, 


mahotseva : annual festival in temples 

Manasayaga inner worship. 

mandala: circular design to concentrate divine powers. 

manipravala. admixture of gem and coral, referring to the use 
of Sanskrit and Tamil expreasions in Valsnavite 
writings. 

mantra: spiritual formula 

Mantra nyasa : nyasa bringing fitness to worship. 

marane: rite to kill the unwanted person. 

matrka;: letters forming part of mantra 

matrkapltha : pedestal for matrkas, 

mayakosa : second stage in creation marking the beginning of 
materfal creation 

mudra hand pose 

mula bera: principal idol fixed permanently in the garbhagrha 
of thc temple 

mulaprakrti primordial matter, 

murta: having corporeal form. 


nada. indistinct sound possessing light. 

nadi tubular duet. 

nadika: duration of time equivalent to that of 24 minutes. 

nalvedya : offering of food preparations to the deity. 

nigada: words used simply to address (call) another. 

nirmalya. remnant of sandal, garland and others already used 
for God. 

niskala * partleas 

nityavibhuti: highest place of glory of God. 

nityodita ever manifest. 
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nlyata: Inner controller, 


nyasa: self surrender, mental process of infusing potency into 
the object by touching it, 


pancakala: five fold division of the day. 

pancaratrika: followcr of the pancaratra tradition, 

pancasamskara : five fold consecration. 

para: supreme form of Visnu. 

parathayajana : worship offered to the delty for the sake of 
others, done in temples. 

paricaraka : assistant to the priest ip the temple. 

parisecana : spitukling of water around the food served for 
eating. 

pasa: bondage. 

pasu: living being. 

pati: Lord. 

purusirtha: atm, pursuit In fife. 

pausaka karma: rie conducive to welfare. 

Pavilraropana: decorating the idol with pavitra, 8 garland of 
nlce threads of various colours, 

pinda : consonants occuring between bija and other letters, 

pistapasu: effigy of the animal made of flour. 

prabandha: any literary composition, Nalaylradivyaprabandha 
in Vaisnavism 

prajna: state of deep aleep 

prekara: enclosure in a temple. 

prekasa: illumination or manifestation. 

prakriikosa: a stage of Sakti in which the gods get their 
consorti 

pranapratistha * installation of life in the yantra or idol, God's 
taking His place there 

prapatti: self-surrender. 

prasutikosa : a stage of Sakti out of which the deltles Issue forth. 

pratima: idol. 

pratas: the first part of the day time, 

pratistha : Installation of the idol. 

pratyabhijaa : recognition. 
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pradurbhava : descent of God Himself 

pradurbhavantara : descent of parts or portions or anytblog 
which belongs to God. 

prayaseitta’ act of explation 

pundra: the ornamental mark worn by a devotee. 

purascarana : preparatory rite. 

purvahna * the third division of the day time 

puspayaga worship of God with flowers. 

putraka : second kind of aspirant requiring initiation. 


sadgunya: group of six qualities. 

sadbaka: third kind of aspirant requiring initiation. 

sakala : having parts 

sakti: potency. 

saktikosa: the stage or body of Sakti which is concerned with 
suddhasarga. 

saktlpata : descent of God's grace. 

salokya: state of moksa in which the self coexists with God. 

samadhi: undisturbed resting of the self In God. 

sangava* second part of the day time. 

samhara: withdrawal of speech. 

samharanyasa: nyasa done to create dissolution. 

samkranti*: the time of transit of the sun from one to the next 
division of zodiac 

samipya* fellowship with God. 

samjna* name of the deity oceurring in the mantra. 

sampradaya: tradition. 

samproksana consecration 

samyama: performance of good deeds for the benefit of the 
Brahman 

santa © Inactive, 

santika rite for removing the evila. 

santodita: periodically manifest. 

sarupya: transformation of the body, divine In appearance, 

satkaryavada : theory that the effect has prior existence in the 
cause. 

sattvata’ follower of the Pancaratra, 
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samayin : the first Kind of student who begins to get initiated., 

saumya: gentle, Valkhanasas refer to themselves by this word. 

sayam: the last part of the daytime 

sayana: reclining posture of the idol, 

sayujya . intimate union. 

sesa: subordinate to God 

seva: service. 

snapana: giving bath to the Idol. 

snapanabera : idol getting bath. 

spanda: vibratory movement. 

srstinyasa : nyasa done to create potency 

athiti: standing posture of the Idol. 

$'hiunyasa : nyasa done to secure potency. 

svaádhyaya ` study of one’s Veda. 

svapna: giving bath to the delty. 

Svarthavajana : worship for one’s self, done In the house, 

svayamvyakta : a holy place or shrine. which manifested by 
itself. 

subhasraya: Idol, seat of the auspicious one (God) 

suddhasattva : pure sattva without any tinge of rajas and tamas. 

susupti. deep sleep 


taljasa : dream state. 

tanmatra: subtle element. 

tapa: marklog the upper part of the arms with heated emblems 
of conch and discus 

tejas : splendour, might. 

ürodhana sakti: God's power to make the self loss the real 
knowledgs. 

turlva: transcendental stage 

turlyatita’ the stage beyond transcendence. 


uccatana: rite to ruln an adversary. 

udgatr: priest of the Samaveda. 

udita: active, 

unmesa: awakening of Sakti. 
upabrahbmanam: supplementary to the Vedas. 
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upacara. attendance. 


upadana: collection or gathering of the materials for worship. 
Upanayana: Investiture with the sacred thread. 
utsava’ festival. 


utsavabera : bera used during foativals. 


varamudra * hand pose representing the grant of boon. 

vibhava* divine decent 

vibhuti: prosperity of God. 

vidvesana : rite to control the enemies. 

vimana: structural part of the temple contsining the malo 
shrine. 

vimarsa: self consciousness of the Supreme Being. 

vitys : viriiity. 

visarga: aspirato sound. 

visarjana : sending away (of God). 

vieva: waking state 

vyuha : self division. 


yajamana rich man who undertakes the work of consiruction 
of temples. 
yantra: metallic plate containing diagrame with the letters 


constluting the mantra of the delty written on 
specific places In the diagram. 
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